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Π. FROM MESOPOTAMIA TO THE ROMAN EAST - 
The Diffusion of Manichaeism in the Eastern Roman Empire 


with a contribution by Dominic Montserrat" 
1. Manichaeism as a missionary religion 


A remarkable feature of Mani's religion is its extraordinarily swift spread 
from Persian-held Mesopotamia, the land of its origins, westwards to the 
Roman Empire. This westward diffusion was achieved within a century of 
the founder's death in 276. The religion was also well established in the 
eastern parts of the Sassanian empire by the end of the third century.! This 
missionary success was brought about by the extraordinary evangelistic zeal 
of its founder. Mani was portrayed in Manichaean sources as an indefatigable 
missionary, travelling the length and breadth of the Sassanian Empire to 
proclaim his special revelation. He began his first missionary journeys 
shortly after he had received his second revelation in April 240.? He first 


* In this hitherto unpublished article, full account has been taken of the 
significant progress made in the last decade in the study of the Coptic 
Manichaean codices from Medinet Madi, the more recently published missionary 
texts in Middle Iranian from Turfan and some of the newly discovered texts from 
Kellis. Dr. Montserrat is responsible for section 5.3. I am grateful to him and to 
Mrs. Caroline Lawrence, Mark Vermes, Sarah Clackson and all the other 
members of the international Data-Base of Manichaean Texts Project (based at 
Leuven, London, Lund and Warwick Universities) which I had the privilege to 
direct from 1990-94, for valuable assistance. I am grateful too to Dr. N. Sims- 
Williams, FBA and Dr. S. P. Brock, FBA, for generous advice on matters Sogdian 
and Syriac respectively. I am immensely thankful to Dr. I. M. F. Gardner and Dr. 
G. Jenkins for giving me access to some of the newly discovered texts from 
Kellis and for his generous effort in keeping up-to-date with the disoveries. A 

‘considerably abridged version of this article will appear in German translation 
(by Prof. H. -J. Klimkeit) as the first six sections of a joint-monograph article 
with Prof. Klimkeit ("Manichàismus - II. Die Verbreitung des Manicháismus im 
rómischen Reich") in H. Temporini and W. Haase (edd.) Aufstieg und Niedergang 
der rómischen Welt. The German version, however, had been proof-read before 
the new material from the subsequently published facsimile volumes of the 
Medinet Madi codices and from the new Kellis finds could be included. 

! On the eastward spread of Manichaeism see W. B. Henning, "Neue 
Materialien zur Geschichte des Manicháismus", ZDMG 96 (1936) 1-8 and my 
Manichaeism in the Late Roman Empire and Medieval China, 2nd edn. 
(Tübingen, 1992) 219-30. 

2 Cf. A. Henrichs, “The Cologne Mani Codex Reconsidered", Harvard Studies 
in Classical Philology, 83 (1979) 340-41 and 347. 
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visited Gonzak, one of the summer residences of the Sassanian kings.? The 
purpose of this visit might have been to persuade Ardasliir, the then 
reigning Shahanshah, to grant him official permission to preach his new 
religion. However, Ardasltir was noted for being a devotee of Zoroastrianism 
and patron of the Magian class.* He was therefore probably impervious to 
new ideas in the sphere of religion. Extant Manichaean sources inform us 
that during the last years of the reign of Ardashir, Mani visited India? The 
journey was made in the merchant ship of a certain Oggias who was 
probably an early convert to the religion. He landed probably at Deb on the 
Indus delta, which was already a major commercial port.’ 

Mani then returned to Babylonia by sea and on his way converted the 
Shah of Taran to his religion.? According to a fragment of Manichaean 


3 CMC 121,4-15, edd. Koenen and Römer, p. 86 (cf. ZPE 1982 p. 13): ἀλλ. 
[| NER AES 1 | παραμί.... .. οὐκ ἔ]ίμεινα. ἐκ δ[ὲ τῆς χώρας] | τῶν Μήδων 
{ εἰς τοὺς ἐν] Ιδ Γουναζὰκ ἀδ[ελφοὺε] | ἐπορεύθην. λί[θος δ᾽ ἐκεῖ] | 
ὑπῆρχεν καττ[ιτέ]]ρου. ὁπηνίκ[α δὲ εἰς] | 12 Γαναζάκ τὴν π[όλιν 
ἐ]φθάςαμεν, οἱ εὐ[ν τοῖς ἀ]ἰδελφοῖς μερ[ιμνῶντεε] | περὶ τῆς [] [.... ..]. 
Cf. Henrichs, art. cit. 247. B» 

^ Agathias Scholiasticus, Historiae 11,26,3, ed. Keydell, CFHB: ἦν δὲ γε 
οὗτος (sc. ᾿Αρταξάρης) τῇ μαγικῇ κάτοχος ἱερουργίᾳ καὶ αὐτουργὸς τῶν 
ἀπορρήτων. ταῦτά τοι καὶ τὸ μαγικὸν φῦλον ἐγκρατὲς ἐξ ἐκείνου γέγονε 
καὶ ἀγέρωχον, ὂν μὲν ἤδη καὶ πρότερον καὶ ἐκ παλαιοῦ τήνδε τὴν 
ἐπίκλησιν ἀποσῶζον, οὕπω δὲ ἐς τοῦτο τιμῆς τε καὶ παρρησίας ἠρμένον, 
ἀλλ᾽ ὁποῖον ὑπὸ τῶν ἐν τέλει ἔστιν ἢ καὶ περιορᾶσθαι. Cf. A. Cameron, 
“Agathias on the Sassanians”, Dumbarton Oaks Papers, 23 (1969) 136-37. 

Keph. I, p. 15,25-26. 

6 CMC 144,3-145,14, edd. Koenen and Römer, 102-04 (cf. ZPE 1982, pp. 34- 
6): ἦν δὲ 4 [...... ἐν Φαρὰτ᾽ 'Qyl[... τὸ ὄν]ομα, ἄν(θρωπ)ος ἐπί]εημος 
ἐ]πὶ τῆι αὐτοῦ I [δυνάμει] καὶ ἐξουείαι ων È [ ..... .].y. ἀνδρῶν. | 
[εἶδον δὲ] τοὺς ἐμπόρους | [ὡς ἐπὶ τῶν] πλοίων εἰς IIépl[cac καὶ clic Ἴν- 
ovc tel 2]ριπλεύςο]ντες ἐςφρά![γιεαν τὰ ὤνι]α αὐτοῦ οὐ][κ αἴροντες 
ἕ]ως ἀνῄει. | [..... .. Le ]τως ὨγΙΙ16[.... .... .]μένου | --- (lineae octo 
sequence omnino fere perditae sunt. Manichaeus cum Oggia colloqui videtur:) | 
1452 ος gc..[..... .... ] | αὐτὸν ε..[..... .... ]i*m cor. τό[τε ἔφη πρὸς] | ἐμέ- 
“βούλ[ομαι ἀνιέναι] ! εἰς εκάφο[ε καὶ πορευ]ιθῆναι εἰς Ἰ[ν-δους, ἵνα] Ιδ 
δέξωμα[ι ..... ..... ] | ἐπὰν οὐτ[..... ..... ]" | ἔφην δὲ [πρὸς αὐτόν]. | 
“ἐγὼ cà ἀπ[ ]1ἑεϑαν[.].[.... .... .} ! δια [..... ee ... ] | αὐτ[--- 
." --- (novem lineae desunt quarum duae primae minimas reliquias exhibent). 

1 M4575 R II 1-6, MMTKGI (654-59), 4a.1, pp, 56-7: fryngn kw kd 'm'hl 
pydr ᾿ς hyndwg'n 'gd "wd | Ὃν ryw'rdxSyhr Shryst’n | gd 'dy'ny$ (p)tyg ms'dr | 'd hnyy 
br'dr °w hyndwg'n | °w dyb fršwd ... Cf W. Sundermann, "Zur frühen mission- 
arischen Wirksamkeit Manis", Acta Orientalia ... Hungaricae, 24 (1971) 82-87. 

8 Cf. art. cit, 103-104 and idem, "Weiteres zur frühen missionarischen 
Wirksamkeit Manis", AOH 24 (1971) 372-73. See also Boyce Reader, Text e, 
34-37. I am grateful to Dr. Sundermann for pointing out to me that the return- 
journey was unlikely to have been made by land. The account of the conversion 
of a king and his court in CMC 130,11-135,6, pp. 92-93 (cf. ZPE 1982, pp. 23- 
27) may have been the Greek version of the story of Tūrān Shah. 
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history in Parthian, when Mani arrived at the city of Rév-Ardashir in the 
province of Fars on his return journey, he was met there by his father 
Pattikios and a disciple by the name of Innaios. He sent them both to India 
to consolidate the work which he had begun in that country.? The need for 
such a back-up visit shows that Mani must have achieved considerable 
success on this his first major missionary (journey?) and that the newly 
established communities required further pastoral aid. 

Mani's encounter with Shapür I took place sometime after Mani's 
return from India, and it opened a new and decisive chapter in the missionary 
history of his church. According to Manichaean sources he was granted an 
audience with Shapür through the good offices of his brother Peroz who was 
then the governor of Khurasan.!? The success of the audience led to his 
being admitted to Shapür's entourage and, having won the personal 
friendship of the King of Kings, he was in a unique position to disseminate 
his message. He travelled with the Sassanian court throughout both Fars and 
Parthia. He even visited Adiabene and other territories bordering on the 
Roman Empire.!! The special relationship which Mani enjoyed appears to 
have been sealed in writing. In a recently published fragment of a Mani- 
chaean historical/ homilectic text in Parthian, Mani, on receiving his letter 
of approval from Shapir, blessed him and turning to his "children" (i.e. 
disciples) said: “To a higher degree than many rulers King Shapür is very 
violent and harsh. And people ascribe to him evil deeds and sins in all 
countries. But I would say to you in truth, that, if he remains in this 
disposition and he maintains this kindness towards me and does not(?) 
command anything evil concerning my children and preserves (them) from 
enemies in this [....] beneficence, which [.....] souls will find life, more 
likely than all churches, which persevere in deceit, who lie against God, 
deny the Light, against his power [....] and also mock the wisdom which 
was proclaimed through the Apostles and persecute the Elect.'!? One Greek 
source tells us that he later accompanied Shapür on his campaigns and 


? See above n. 7. 

10 Cf. al-Nadim, Fihrist, trans G. Fliigel, Mani. Seine Lehre und seine 
Schriften (Leipzig, 1862) 85. 

11 Keph. I, p. 15,29-16,2. 

12 MMTKGI 1662-1686, p. 107: ’sk’dr | ο cwnd Ἑητάτη Sbw(h)r] | Sh 
syzdynystr 'wt | 'stftystr 'st ws pd | hrwyn Shr'n bzqr Ντ | ('strgr xrws(ynd) oo byc 
| wen Ὃν Smh pd | r'styft kw 'g (p)d ym | prm'ng pt(w'h) o u 'ym| wx8yft 
nyrd mn d'()h wt | cys [ 2-4 ] Obr (m)[n] zdg[/n ny(?)] lfrm’yh o ’wi[](c 
d)[w](Sm)[yn] | drh pd'y(m)[ 5-7 JI qy(rbg Oy) [ 7-10 11 ( 3-6 ](w»fen JOw 
Of$m'h) | [pd P]()ty(f)t kw ‘s[tym hw] | gy'n jywhr wynd'h ο ’sk(dr) | ο hrwyn 
dyn’n ky pd wdyftgft [ St[y]nd o ky pd bg drwjynd | pd hw rwsn 'byst'wynd | ‘ws pd 
zw(r[ 2-4 ]C)ynd o 'wt| hm'w jyryft cy pt | (frystgn wyfr'st bwyd | 'sxndynd o u 
Ὃν "rd'wyft| 'Skrynd ο Cf. W. Sundermann, "Studien zur kirchengeschichtlichen 
Literatur der iranischen Manicháer III", AoF XIV/1 (1987) $174, 80-81. 
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presumably witnessed some of the great victories which the latter achieved 
at the expense of a tottering Roman Empire.!? Above all, he was now well 
placed to conduct missionary activities both inside Persia and across the 
frontier into the Roman Empire. 

The Sassanian Empire was a meeting point of religions and cultures. 
Although the official religion of the ruling dynasty was Zoroastrianism, 
Judaeo-Christian sects and Semitic pagan cults jostled with each other in 
splendid confusion in Mesopotamia.!^ To these was added a strong Jewish 
presence in Babylonia and Adiabene. It had been established since the first 
century.!? The victories of Shapür I brought large numbers of captive 
Romans to residence in the Sassanian Empire and many of them were 
Greek-speaking Christians from conquered cities like Antioch.!6 Further- 

more, Buddhism had also exerted considerable influence on the cultural and 
religious life of eastern Iran, especially areas conquered by the Sassanians 
from the Kushan Empire.!? It was as a "Buddha" that Mani was received by 
the Shah of Türàn.!5 


13 Alex. Lyc., c. Manich. opin. 1, ed. Brinkmann (Leipzig, 1895) 4,19-20: 
αὐτὸς δὲ ἐπὶ Οὐαλεριανοῦ μὲν γεγονέναι λέγεται, συστρατεῦσαι Σαπώρῳ 
τῷ Πέρσῃ, προσκρούσας δέ τι τούτῳ ἀπολωλέναι. 

14 On the religious scene in Sassanian Mesopotamia in the third century see, 
e.g. O. Klima, Manis Zeit und Leben (Prague,1962) 119-156 and K. Rudolph, Die 
Mandder, I (Göttingen, 1960) 80-101. Much useful information can also be 
found in G. Morony, Iraq after the Islamic Conquest (New Jersey, 1984) 280- 
430. On the relationship between Manichaeism and Christianity in the Parthian 
and Sassanian territories see esp. M. Hutter, "Mani und das persische 
"Christentum", in A. van Tongerloo and S. Giversen (edd.), Manichaica Selecta 
(Lovanii, 1991) 125-35. 

15 Josephus, Ant. XVIII, 310-379. Cf. J. Neusner, A History of the Jews in 
Babylonia, I (Leiden, 1965) I, passim. See esp. 10-14 and 53-61. There were 
also communities of "baptists" as Mani received gifts from them. Cf. M4575 V I 
1-3 (MMTKGI 663-65), p. 57: (7-9 c "bSwd(g’n) | p'db'rg '(mw)st "ws cy | πάγδά 
ny bwd oo On a possible visit by Mani to the area round the Roman city of 
Nisibis, see below p. 149. 

16 Chronique de Séert 2, ed. and trans. A. Scher, PO 4(1908) 221. Cf. J. M. 
Fiey, Jalons pour une histoire de l' Eglise en Iraq, CSCO 310 (Louvain, 1970) 32- 
43, M.-L. Chaumont, "Les Sassanides et la Christianisation de l'Empire iranien 
au Mème siècle de notre ère”, Revue de l' Historie des Religions 165 (1964) 165- 
202 and F. Decret, "Les conséquences sur le christianisme en Perse de 
l'affrontement des empires roman et sassanide de Shápür 1: à Yazdgard I°”, 
Recherches Augustiniennes, 14(1979) 92-152, esp.102-24. 

1 Cf. R. N. Frye, “The Significance of Greek and Kushan Archeology in the 
History of Central Asia", Journal of Asian History, 1 (1967) 37-38. 

18 M8286 I R 12-13, cf. Sundermann, "Zur frühen missionarischen Wirk- 
samkeit", 103. 
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2. The earliest missions to the Roman Empire 


Between 244 and 261, Mani sent out a succession of missions from his base 
at Vth-Ardashiir the Sassanian capital adjacent to the twin-cities of Seleucia- 
Ctesiphon. Among them was a sortie into the Roman Empire led by a 
leading disciple called Adda and a namesake of his father, Patik.!? We know 
from a Greek source that Pappos, a close disciple of Mani, went to Egypt 
and he was followed in his steps by a disciple called Thomas.2° According 
to a fragment of Manichaean missionary history in Sogdian, another early 
disciple by the name of Gabryab was active in the city of Erevan in 
Armenia?! 

Of these missionary journeys we know most about the activities of 
Adda and Patik in the Roman Empire as we possess several fragmentary 
accounts of them in Middle Iranian. The fullest version is in Middle Persian 
which also gives the story of the first major missionary venture into the 
eastern parts of Iran under the leadership of Ammo who could speak 
Parthian. The part concerning Adda is worth citing in full : 


*... become familiar with the writings!’ They went to the Roman Empire (and) 
saw many doctrinal disputes with the religions. Many Elect and Hearers were 
chosen. Patig was there for one year. (Then) he returned (and appeared) before 
the Apostle. Hereafter the Lord sent three scribes, the Gospel and two other 
writings to Adda . He gave the order: 'Do not take it further, but stay there 

. like a merchant who collects a treasure.” Adda laboured very hard in these 
areas, founded many monasteries, chose many Elect and Hearers, composed 
writings and made wisdom his weapon. He opposed the “dogmas” with these 
(writings), (and) in everything he acquitted himself well. He subdued and 
enchained the “dogmas”. He came as far as Alexandria. He chose Nafsa for the 
Religion. Many wonders and miracles were wrought in those lands. The 
Religion of the Apostle was advanced in the Roman Empire.22 


1? See below notes 22-24. 

20 Alex Lyc. 2, p. 4,16-19: πρῶτός γέ τις Πάπος τοὔνομα πρὸς fag 
ἐγένετο τῆς τοῦ ἀνδρὸς δόξης ἐξηγητὴς καὶ μετὰ τοῦτον Θωμᾶς καί 
τινες ἕτεροι pet’ αὐτούς 

21 18224 (Sogdian). See below, π. 30. 

22 M21 R I 1-33, (Reader h,1-2) MM ii, 301-02: nbyg’n ‘ndws bw'd οἱ {h 1) 
Éwd hynd 'w hrwm | dyd ws hmwg phyk’r o | ’b’g dyn’n oo prhyd |6) weydg’n w 
nyws’g'n o | weyd oo ptyg yk s'r | 'nwh bwd Ὅς | 'md pys prystg oo | ps xwd'wn o 
sh dbyr| "wnglywn oo "ny dw | nbyg Ὃν 'd' prystyd oo | prm'd kw "wrwn m | 'wr 
‘n'y ‘nwh pty | ο ny8’n y werg 0? ky gnz hrwbyd oo {h 2} 'd' | pd "wyn Shrn 
ws |rnz bwrd oo n'st | ws m’nyst’n’n ο | wcyd prhyd wcydg'n w | nyws'g'n oo 
kyrd nbyg'n | wd whyy hs'xt zyn | pdyrg qyS'n rpt | b'g ’wy8’n pd | hrwtys bwxt oo 
[(45) sr’x8ynyd "wd 'ndrxt | Ὃν qyš’n oo d' ’w | "Ixsyndrgyrd md ool πρᾶ 'w dyn wcyd οἱ 
prhydwdymws tyh [G9 *wd wre pd ’wyn Shr'n| qyrd oo wpr'yhyst | yn ‘y prystg pdl 
hrwm oo - oo Cf. add. comm. ap. MMTKGI, p. 17. Eng. trans. Asmussen, 
Manichaean Literature, 21. 
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The less well preserved Parthian version of the same story adds a number of 
interesting minor details: 


And when the Apostle (i.e. Mani) was (in) Véh-Ardashir (i.e. the refounded 
Seleucia), he sent from there [Patig] the Teacher, Adda the Bishop, [and M]ani 
the scribe to Rome. [And] four instructions [....] to [...] there [...] from [... 
who] gathers [a treasure]. [And Adda founded] many monfasteries (m'nyst 1) 
and he composed ... ] and writings of Light. [And] he grasped (?) [wisdom for] 
the refutation of the dogmas. He devised many [ways] and fashioned them [as 
weapon] against all the dogmas. And he defeated the teachi gs and put them 
all to shame like someone who [wielded] a powerful weapon.” 


The relevant part of the Sogdian version of this well-known mission reads: 


... Which riding-animal is faster than the wind?’ Mar Adda gave as answer to 

them: ‘I have good thought [...] conscience, whose [way of life (?)...] is 
faster [than the wind]. And I have [a religion.(?)] the radiance of which is 
[brighter] than the sun. And I have (as) provisions divine profit (?) I have 
[divine (?)] the taste of which is [sweeter] (than) honey.’ The ministers (7) 
then asked Mar Adda: ‘O Lord, [what] form does the soul take?’ Mar Adda 
ans[wered]them thus: ‘The soul is comparable to the body, which is divided 
(into five) limbs, (a head), two (arms) and two feet. The soul too [is] just like 
that: [life] is seen as the [first] limb of the soul, power [is counted as the 
second limb, light is counted [as the third] (limb), [beauty] is counted as the 
(fourth) [limb] and fragrance is counted as the fifth [limb]. And its form and 
manner are an image [of the body] (?), just as [Jesus (?)] has said: ‘It cannot 
be seen with a fleshly eye, the fleshly ear does not hear <it>, it cannot be 
held with a fleshly hand nor with a [flesh]ly tongue can it be completely 
explained.’ And [Mar Ad]da [expended] there in the Roman Empire much 
effort. [He purified many Hearers. [...] and in large [...] the west[ern ...] and 
many scriptures [...] and [....] wrote [...] struggle [...] and (the) divine [profit] 
arose upwards through him [and] (spread ) in all the Roman lands and cities 
right up to the [gr]eat Alexandria.?4 





23 M216c R 8 - V 13, MMTKGI (170-187), 2.5, p. 26: 'wd kd fry&tg | [’nd](r) 
w[hy] 'rdh$yr bwd o bw | [ptyg] (πινος ο 'd' Spsg | [wd m]()ny dbyr oo ’w 
(f)rwm | [fršwd oo Ἴ (w)d cfr 'bdys[ ] (Verso) 15) wI 1} "wwdE 11 'E 1! XE 11 
'Im]w(rd)y(d) oo ()[ + 1/21 039 ws m'n(y)[stn 6-8 11 [w]s Go[wd'yTn [ + 12 ] | νά 
nb(yg’)n (rw)$(n ο) [ 3-4 g](ryf)[t pd] | pswx (c)y dyrn p(d) ws g(w)[ng zyn] | qyrd 
"wd wyr'st pdy(c h)[rwyn] (99 dyn'n oo "ws hrwyn (m)[wg jd(?)] | wd srmjd kyrd 
"hyn(d o)[o cw'gwn ] | qyc ky zyn hynz’(w)[r d'ryd 0-3 ] . 

24 18220 = T.M. 389a, MMTKGI (360-95), 3.2, pp. 36-41 (This and other 
Manichaean missionary texts in Sogdian reproduced here are cited from the 
electronically published Data-Base of Manichaean Texts. These contain some 
new readings by Prof. D. N. MacKenzie and Dr. N. Sims-Williams, FBA): ktm 
ZY χ[ο](ν)  wn'kw B'r'y-cyk ky ZY cnn w't | try-try xcy rty-&n ZK mrt? w'n'kw | 
p'tcy-ny kw(n){t](’) Syr'k " Em'r' kh ZY-my xcy | [....](n)k "[...]. m'nprm't'k ky 
ZY-Xy ZK | [έν mnt'k *cnn w'](t) try-try xcy rtmy ZK 1969 [ 8yn](h) xcy ky ZY- 
ὄν ZK ’r8’y-p | cnn xwr [rxwšntr]y xcy rtmy ZK pys"Br | B)(y)[’n’]ykh 
(p)[rtry’](k)h xcy ky ZY-8y ZK ’z-B’B | c](n)n ’nkwpy(n) [nmrtr](y) (Χο o rty ZK 
wrz- yrt ZKn | mr^t' w'nkw "prs'nt ZK rw’n ZY By[ k'm]-kr&n'k (079 xcy τιξη 
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All three versions of Adda’s mission were followed by an account of that of 
Mar Ammo to the AbraSahr (i.e. the upper or northern lands) in which he 
was accompanied by a Parthian prince.?? This close association of the two 
missions is borne out by a number of remarkable similarities, especially in 
the spelling of personal and place names, shared by Manichaean texts in 
Coptic and in Parthian.”6 Since the similarities are strongest in the Parthian 
and Coptic accounts of Mani's martyrdom, they appear to suggest that close 
links between the Manichaeans in Parthia and in the Roman Empire were 
maintained after the death of Mani. 

The success of Manichaean mission in Egypt is acknowledged in 
Roman sources and confirmed by the recovery of genuine Manichaean texts 
from Medinet Madi and Lycopolis - the latter being the possible discovery 
site of the Cologne Mani-Codex (see below, p. 92). The Manichaean 
missionaries most probably made maximum use of the established trade- 
routes between Rome and the Persian Gulf. One fragment of Manichaean 
history in Sogdian concerning the missionary activities of Adda recounts his 
successful cure of a sick lady called Nafsa whose sister was the wife of a 
Caesar (Sogd. kysr): 


... Nafšā herself [pleaded] with (Jesus): [^Hel]p (2) me, beneficent God! [...] 
for this reason, because in your [...] in the midst of the followers of 
«foreign» religions and [... the Lord Man]i (?), the apostle openly descended 
into the presence of Nafšā, and he laid his hand upon «her», and straight away 
Nafsa was healed, and sbecame wholly without pain. Everyone was 
astonished at this great miracle. And «there were» many people, who 
accepted the truth anew. Also Queen TaOi, the sister of Nafta, wife of the 
emperor, (kysr) with great [ ......... ] cáme before Mar Adda and from him 
eee ] received the truth. And Mar Adda up to[ .............. ] went. And 
[when (?)] he arrived, the people [who] were devoted [to the veneration of the 


ZK mr'tt' w'nkw p’(t)[cyn](y) | kwn? ZK rw'n ZY m'yó m'n'wk' xcy c’nkw ZY | 
(ZK(K) tnp'r ky (Z)[Y ](pr) (pnc) pys’y-t "n'y -t'k 'skwty | [Z](K) [«]ᾳ}ν "ow 
BG) ]yt ZY δν” p'ó'k ZK rwn! ZY ms 'ny-wn m'y8[ *xcy J’prt{my](k) ’ndmk 
-ZKn rw'n 1875) ZK ['zw'n]h pt&m)[yrt(y) 5B tyk 'nóm'k z-’wr | [pt$myrty *'tyk 
*nd](m’ )k rxwSny’kh pt&Smyrty | [c]t[P’r](my)k Ἠδπι[ κ J(o[r]én'wty'kh ptSmyrty 
pnemyk | Pn] δπι κ Bwh pt(5m)yrty rt$y ZK krsn ZY ZK | BS’ yn’k .[..... ]ptk'r'kh 
xcy m'y$ c'nkw (080) (ZY JZKn ['ys](w) (pr)m't ' YKZY pr ’pt’yn’kw c&my | LC) 
wy-t Bwt rtxw 'pt' yn'k y-w8 L’ pty-wst | pr'pt'yn'k óstw L'"c'y-t L ZY ms pr! 
[’pty]n’k 'z-B'k 'sp'kw prB'yrt Bwt o rtxw | [mr] νδΥδ ZKwy Br wmy y-rB 
y-npnh 1685 [Brtw-5 rt "τιν Z](Kw y)[-1](B) ny- wS'kt w's'wc![ ...]yn rty pr RBK 
IE. ...J@)kh ZKw xwrty-’yz-l[cyk ]. rty ZKw γτβ np'ykt! [ ]. [ZK](n) 8[yn' y](k)ty 
ZY ZKn (299) [ 1] np'xstw- | [8 rt. ]n)xwnch | { ]..[ ...]Bty rty | [ZI(Kh B )y- 
'n'y(K) prtry’]kh pr ZKn δεῖν ptrwsty | [ZY ](p)róB 'y-'t-6ó'(D[t ]pr my -wn 
Br wm'y'n ντ κι ZY 1995) (kn)8t mrxw 'k(w)| ΕΊβΙΟ rxsy-nt'y-kyró prm. 
25 The accounts of Mar Ammo's mission to AbraShar which follow that of 
Adda in the texts are here omitted, 
26 Cf. Sundermann, "Studien zur kirchengeschichtlichen Literatur der iran- 
ischen Manichier I", AoF 13/2 (Berlin, 1986) 246-50. 
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demons (?)] said: ‘We shall [a]llow you because [... te]mple where [...] And in 
the night the voice and [...] as had been said by them, and [...] stood totally 
amazed because [...] the walls of the houses of idols in [...] was, so that an 
exit could be found (7) immediately [...] And the door was sealed with the 
emperor’s seal and there was no house in the vicinity. Without delay Mar 
Adda stood in supplication and prayer there, and he said to the apostle: ‘I 
would like to obtain the explanation of this information.’ And immediately it 
was revealed and the Apostle came and explained to him, that there are twelve 
classes of men who never speak to one another. And for each individual man 
(of) {  ] channels (7) are dug from [ ], right up [to ...] where the idols sit. 
[...] are twelve men who [...] eat, make music [..the channels (?)] hold the 
moisture (7). And go [... to the] Caesar and to him the secret [ ... ... ] holy [...] 
[wr]ite [having perverted religion (?)] «and» having little understanding in [ 
1 behaviour, [ ] And no one should be disobedient, following his own desire 
and will, so that his effort and trouble should not be without reward.' And at 
the end he gave them all the commandments, morals and habits, laws and 
rules, conduct and behaviour, fully and completely by numbers «viz.»: Five 
commandments [in ten] divisions. Three seals in six divisions. Five 
[garments in (ten) divisions. Watchfulness and zeal [...];. (Twelve) 
Dominions in sixty-two divisions. [...} each in five each [...] each one in 
seven [... expo]sitions; Seven hymns [...] and five expositions [... each] one 
in seven prohibitions and [seven (?) c](onfessions, each) one in [...] [...] 
(they are. And) for that reason they are called believing Hearers, and they 
participate in the religion, and their commandment is manifest. And these, 
now, who are Hearers and remain mixed (?) in earthly things, immature 
saplings (?) they are and children who drink milk, and their food is the milk 
of the spirit. For them too a commandment and order [are] manifest in the 
church, because they themselves are [in] the c[hurch] and from the living soul 
[...] Holy Ghost, who in [...] they worship, and also [...] are of he Glory of 
the Religion who [ ] is. And by divine [grace (?)] they (= the "perfect" 
Hearers?) are counted [amongst the full-grown] trees. [...] and the command ` 
is thus [...]?7 


27 18223 (= T.M. 389c) + 18222 (T.M. 389c) MMTKGI (441-515) 3.3, pp. 
41-5: [ ...](y) nBS xwty Ἐν Cysw)l[sr B](ryy-t ZY my Syrkrt k py ΙΓ Jey- 
wy-5 py-8’r prZY prtw' | [ ..]k ZKwy dyn’ykty my-8'ny rty 49 [..]..[..](y) 
Bry-Stk 'nkm'ny 'wxst ZKwy | nB3’ pt’ y-cy rtxw stw cwpr w'sty rty ywnyd | ZK 
np$' py mt ZY 'krt' 'ny-t' kw ’pw | xwy-ch rty ZK my-wn mrtxm'y-t pr RBK wrz | 
krz wy8 (synt rty γ-τβ "8’y-t ky ZY ptnw' kw (450) rsty’kh peyy-’z-"nt rtms ZKh 
v dyyh xwr ynh | nBs’ xw'rh ZKn kysr 58 /mpnwh pr RBK’ | [Z](K)n mrt pt'y-cy 
"y -t riše ZKwh | [ ]r&ty'kh pey-y’z rty ZK mrt’ | [kw ...]t s'r xrt o ο rty [455 [ 

1 pr’y -t rtxw mrtxm’y-t | [ky *ZY *pr *Sywmyc pe](kw)yr "r'y -ty-t wm't’nt | [ Τ᾽. 
w'D'nt mxw ZY ΒΚ | [ w](’)c’ymk’m cy-wy-5 py-5’'r | [ By Ky)'st'ny ky ZY Sy 
ZKw 1460) [ ]Irtenn'x&py' ZK wnxr ZY Ἰ....] | ° nkw ZY En wy-t’k wm't rt[y 
]ny-Uk ‘nd’st’k "w8t'tcy-wy-8.[  ]|’yz-tyskt’k ZKh &'tth pr ’[.... ] (059 wm't 
w'nkw ZY sny knph cp’ [...](.t) τόν | ZK δβτν pr kysr tp’k tBt’k 'skwy rt$w pr 
c'B Ich ροβ΄πιγ "δον x'n'kh 17 wm't rty ywnyd | ZK πια) pr ymkw ZY ,Pry-wnh 
' w(S)t't rty | kw (B)r y-&'kw s'r ptySkwy w'nkw ZY cy-my-8 wnxrs (479 "πι 
Byrn rty ywn’yd p’y-wyd ZY "y -t ZK | Br y-St k τιν βτιρδ y'kh δ᾽ Br w'nkw 12- | 
pópr'k mrtxm'y-t 'skw'nt ky ZY "yw ‘M 6(B)[tyk L'] | "wsxwn'y-t xnt rtšn mrt 
mrt ο[π](η) {1 | mwry-’y-t knt’k xcy mrxw ᾿[Κνν 1] 1475) kw ZY ZK ptkr’y-t 
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The word kysr in Middle Iranian is normally used to denote a Roman 
sovereign and as Septimius Odaenathus, the Prince or Emir of Palmyra, was 
granted the title of Caesar by Gallienus following the former’s victory over 
the invading forces of Shapür I, and as the “Queen (of) Thadamor 
eaAaaaop" (Tadmor being the Semitic name of Palmyra) appears in a 
fragmentary Manichaean historical text in Coptic and she might well have 
been none other than the redoubtable Zenobia who took over the reins of 
government after the murder of her husband.”8 A recently deciphered portion 
of the same text tells us that Abijesus the Teacher, another of Mani's early 
disciples, was well received by Queen Thadamor. He sent Sethel and 
Abzakya to a place called the Tower of Abiran (&&ipaN Tospure) and the 
miracles they performed there attracted the attention of the emir Amaro, the 
son of Lahim (i.e. the Lahkmids at Hira, see below p. 36). He invited the 
Manichaeans to his kingdom on grounds of their skill as healers. He then 
became a great protector of the sect and granted the missionaries help and 
protection in a public manner in all the parts of his kingdom.2? This new 
information clearly illustrates the importance of Palmyra as a stopping place 
for mission, not just for the access it gave to Roman Syria but also the area 
between the two Empires dominated at this moment by the Arab allies 


nyst’y-t[ ]!xnt 12nw mrty-ttky Z(Y)[ ]1 xwr'nt z-yty kh z-yn'nt[. ] | ZKw 
'z-y-r8rntrxw[.— ]lkysriw riy rz-y'(n)[. ]/&6399^z pop JIE JOD J! 
(np')ys p(tkw)(n-8](y-n' k) kBnptz-’n’y-t p(r) p(.5.y) | Sw’m’nt’k rty "6’k ptpt'yn 
xwtryz-’k ZY | xwtk'm'k n’ 'skw't wnkw ZY šn ZK y-npnh ZY |689 wtyh pw 
Brk L' Bto o rt$n kw 'nym | ZKw s't cxi'pót ' n8'yk ZY prxm nwmh ZY 
ZKwh | p8kh 'skw'mch ZY ZKw prxz- m'nt' kw 'nw'st'kw | ZY 'nB'rt'kw pr s'kh 
GBrtw-8'rt o pncw cx$'pó1 pr ]δ [5]() wkrw o “Sry t'p'kw pr wxwSw wkrw o pncw 
(650 [ *pr (10) wkrw o wy-r't’ky’kh ZY 'nspst'kyh | [.. 1](2) ἔχτδ'τγβι pr 62 
wkrw ο | [... ].kh wy-spw pr pnc pne | [... 15 'yw ’yw prw ‘Bt’ | 
[  xwyc]k'wko'Br p’Sykh 699 [..— Lkh ZY pne xwy-ck wk ol[ — "yw 
"]yw pr 'Bt' pexw'kh ZY |[ x]w'st(w'nyBt yw) 'yw pr! [. JQ) ΤΙ! Cskwnt rty 
cy)-wy-6 py-8'r wrnky-[n ny w](&ykt (699 'z y-"yrt'y-t βπι rtin ZKwy Synyh 
(c)ntr pty’ pw |’sty ZY $n ZK cx8’pd wy-n'ncyk xcy rty nwkr | myšn ky ny- ws&'kt 
xnt ZY ZKwyh kt'yBryh | wyrdt yt 'skw'ntw Bry -πι κ 'st'kt xnt ZY | ’x8’yBt- 
xw'r'k ry-ne’kt rt&n ZK xwrt [505) w’xs’yk ᾿χξγβιν xcy myšn ZY ms ZKwy 
dynyh | ZK cx8’pd ZY ZKh prm'nh wy-n'nc(yk) [xcy] | cy-wy-8 py-8'r prZY ms 
xwty ZKwy (6)[ynyh cnt] | xnt ZY cnn 'z-w'nt'k CWRyh [ ] | ν χξ ywz-txr ky 
ZY ZKwyh[ ] 610 "spyz'nt-' skwn rtms p.[... ] | xnt ZKn δγ-ηγ-ρπι ky 
ZY | ] |’skwty rtenn By -’n’ ykh [ 1 | wnty’ pt&mrt'y-t xnft ]!ZY 
prm'nh'sty w'nk(w)[ 1 Ι65159).δ[.. 1 (Eng. trans. includes improvements by Dr. 
N. Sims-Williams, FBA.) 

28 Mani-Fund 28-29. The text in question is P. (Berol.) 15997 (v. infra p. 73). 

29 MCPCBL II, pl. 99, lines 20-35, ed. and trans. M. Tardieu, “L'arrivée des 
manichéens à al-Hira", in P. Canivet and J.-P. Rey-Coquais (edd. ), La Sryie de 
Byzance à l'Islam Vile -Ville siécles, Actes du Colloque international Lyon- 
Maison de l'Orient Méditerranéen, Paris - Institut du Monde Arabe 11-15 Sept. 
1990 (Damas, 1992, publ. 1994) 16-17. 
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which was not easy to reach because of the manner in which the frontier 
defences between the two states were aligned. 

The missionary achievements of Gabryab, the other outstanding miss- 
ionary of this early period of mission, are celebrated in a number of 
fragments of Manichaean historical texts in Sogdian. They describe his 
contest with Christian leaders at the court of the King of Revan (= Erevan in 
Armenia’): . 


[If I through] the mercy of the Gods can heal the girl [of the illness,] then [I 
shall requir]e this of you: "Turn away from the Christian religion, and accept 
the religion of the Lord Mar Mani!’ At that he [turned] around and said to the 
Christians: ‘Christ was a god who could work miracles. The blind as well as 
the lame and cripples(?) he healed of (their) disease. Similarly he also revived 
the dead. And it is a rule, that the son has the traits of the father and that the 
pupil shows the mark of the teacher. If you you really and truly are the 
disciples of Christ, and the mark and trait of Christ are upon you, then all 
come «here» and cure the girl of «her» disease, just as Jesus said to the 
disciples: “Where you lay your hand, there will I work improvement through 
God's hand!" If you do not do so, then I (by God's) [power] shall heal the girl 
of the disease, and [then] [you] (sc. Christians) shall go [from] the kingdom 
of Revan.' The Christians said: ‘We will not be able to heal her, you make the 
[girl] healthy (7) <instead>.” Thereupon, on the fourteenth day «of the 
month» Gabryab with his [assistants] [stood] in supplication and praise, and 
towards evening, when Jesus (= moon) rose, Gabryab stood in prayer before 
Jesus and spoke thus: ‘You are a great god [and] bringer of life and a true 
resurrector of souls, help me this time, beneficent lord! Make this girl better 
and help her through my hand, so that your divinity is visible before the 
whole people, and the fac that we really (are) your true servants'. And straight 
away he called for oil and water (and) blessed (them) with the [blessing of 
(i.e. in the name of) the] Father, of the Son and of the Holy Spirit, and he 
ordered «them» to rub in the oil [and] to pour [the] water over «her». And 
immediately on the spot the girl was purified of this impure illness. And all 
night long Gabryab and his helpers stayed with the girl. They sang hymns 
and performed the [....] praise, until mor[ning] «came» and the sun rose. And 
he stood before the magnificent, huge [Mithra (i.e. sun) god] in praise. And 
^ with a loud voice he said: ‘You are the bright eye of [the] whole world and you 
are the great ford and gate for all departed souls. Unworthy and unhappy (are) 
the dark beings who do not believe in you and who have averted their eyes 
and their gaze from you. Help me, great light god, and by our hand give help 
and improvement to this girl, so that she may receive grace, and that there 
will be a new gate and a land of liberation for the patient souls, for whom 
redemption is at hand.” And he called for oil and water «and» blessed «them». 
And he commanded for «them» to rub it on «her», and at the same time he 
ordered her to take some of it. And immediately the girl was [healed] of the 
illness on the spot «and] was» without defect, and her body [...] stood there 
just as if her [.....] had not been [sick(?)]. And Gabryab introduced (?) the [...] 
King [of Re]van and his wife, the [mother] of the girl, [and] also the girl 
herself with the [consecrated (?)] oil, into the congregation of the Hearers. 
[And he] commanded: ‘From now on do not be [ru]le in such a way as to serve 
the heretics [and] idols and worship of demons.' And Gabryab withdrew from 
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the citadel into the town amid great praise and manifestation of honour. (And) 
he chose many people for the elect, and <there were> many, who renounced 
their heresy, And when Gabryab went from there to another region to preach, 
the fasting month of the Christians was beginning. And it came to their day 
when they preach of Christ being raised on the cross. And the Christians 
urged (?) the (King) of Revan, (pleading) that he should come to the church on 
(this) day. And the king of Revan agreed. But Gabryab heard this, and he came 
hurriedly 2 one time to that place. And the king of Revan stepped forward 
(?) and ... 


30 18224 = T.M.389d (Sogdian), MMTKGI, 3.4 (517-597) pp. 45-49: p](r) By- 
ySty z-rcn'wky'kh ZKwh z'k'nch | [cnn r By]h py'mtw kwn'n rty c’B’k ’wn’kw | 
[xwyz'](m) ZY cnn trs'k'n'k 8ynyh 'z-w'rt 929 [ZY Z](Kw)h By(-)y mrm'ny 8ynh 
pcx$' ο rty "pXys'r | [zy](w) rt rty ZKn trs'kty w'nkw w’B ZK | (m) y-x' ZY wrz- 
kr'k By -y wm't rty ZKn kwrty ZY | [Z]Kn 'sk'nty ZY ZKn wy'm'nty cnn r'Byh 
py mtw- | 8rt wByw ZY ms ZKn mwrt’y-t 'nz-wt-9'rt rty (625) pàkh xcy ZY ZK z- 
"tk ZKn '"ptry 'nó'ykh ὃ τν | ZY ZK 8rxwsky ZKn xwy-Stk 'x&nyrkw pó' y-3’y | 
rtk&’ Ém'xw cnn rsty’ky πιγδ "mty-cw ZKn | m8’y-x’ órxwskt "nsó' ZY ZK m$ y- 
x’ l'xinyrk ZY 'n8'ykh pr &m'xw 'skw't rty ' wEt'y6 (530) sy-wtm'n rty ZKwh z- 
"k'nch cnn r' Byh py'mó | m'yó c'nkw ZY ZK 'yšw ZKwy δτχνξκιγ᾽ prm't- | δτι 
kwrô ZY $m’xw ZKw xy-pd dstw ᾿ννοὐγδ rty |’ wrÓ'z-w pr By-'n'yk óstw kwn'n 
ZKwh prtry'kh | Κδ᾽ πγδ L' kwnó' rty 'z-w (pr By-y)[ *zwr ZKwh] 1635 z-'k'nch 
cnn r'Byh py' mn rtp(t)[s’r *$m'xw cnn] | ryp n 'x$'w'nyh Byks'r $wó'-[k' m *rty 
ZKh] | trs’kt w'nkw w'B'nt m'xw Z,Y $w 17 [py'mtw] | kwn'ymk' m rty ryw s' Brtw 
kwn’ ZKw(h)[ Zk'nch] | o rtpts’r ZK kBryxB Μ xy-pó, ty m(r)[’zty] 1629 14 sy- 
tyh pr ymkw ZY pr "Bry-wnh ()[wstt] | rty pnt By't k c’nkw ZY ZK ’y&w stty rt[y 
ZK] | kBry-xB pt'ycy ’ySw pr ” Bry-wnh ’w8t'[t] | rt$w w^nkw pt yskwy ,’ YKZY ty- 
wy’ By-y RBkw [ZY] l'nz-wn'k ZY "mty-cw mwrtz-w'nty-kr'k ZKn rw'(n)[ty] 
(545) (fry y-t ZY my pry-my-5 pc' t Syr krt'k By- τιν | kw(n’) priry’kh ZY pcy'y pr 
mn’ dstw ZKn | δγ-πιγ-δ z-'k'ncyh ' YKZY wf't wy-n'ncyk ZK tw’ | By-y' (kh) 
pt'y-cw ZKn my-wn n$ wByw ZY ms ()wn'kw | YKZY (m)[’](x)w c(n)n r&ty' 
"mty-ct ZNh tw’ 1650 prm’npty-’ ws’y-t ’ym rty ywn'yó xwyz ZKw rwy-n | ZY 
ZKwh "ph (rt$w) pr 'ptry z-'tk (ZY p)r wz-’y-5w’d | [” BI(r)y-wnh "Bryn rt&(w) 
pr my ZKw rwy (-)n n8 wt | [ZY Z](Kw)h "ph cwpr ᾿βογδί rty ywn'y-8 pr wy'k | 
ZKh z-K'nch wb’ 'z-p'rth cy-wy-5 mnt- (55) 'z-p'rty r'Byh το; "ny -Ck "x&ph ZK | 
kBryxB ‘M "wmr'z-ty ZKn z-Kk' ncyh nf'nt (558) ^skw'z ZKwh p’s’ykh p’s’nt ZY 
ZKw(h[ ]ly-wBty'kh pry-wyrt’nt wy-twr ZY ZK βΩΓ ΚΙ 690 ZY xwr sn” rims 
ZKn s'rst RBk' [myóry Byy] | pt y-cw pr "Bry-wnh 'wst't rtxw pr 's(k)['] | wnxr 
w'nkw wh ' YKZY ty-w'y8 1(x)wSny cs&(m)[y ZKn] | 'ny-tch my-wn ' Bcnpó ZY 
RBkw ty-’m dBry Ὑξ | ZKn s't nyz-yn'y-t rw'nty w'y-ry-t ZY ' Bz^nxr' y-t 166) 
ZKh t'r'y-t " z-wnth ky ZY pr’B’k L' wm'nt | rty ZKw xy-pd cSmw ZY ZKw 6ym 
c'B'k z-yw'yre'nt | Br'y-t ZY my RBk! rxwsn' By -᾽ rty pr mxw | dstw kwn’ pcy'y 
ZY pr(t)ry'kh óymyó z-’k’ncyh | w'nkw ZY B't ptexsy ZKn Syr'krty-'y rty mysn 
1670) Bwy-trmykt τνν πι (ky) ZY ἔπ B wy pep’nh rt&n | pry-my-5 B’t ZK nwy ófry 
ZY $n ZK nyz-y’m’nt’k z-yh | rtms rwyn ZY "ph xwyz ” Bryn rt$w pr'my | cwpr 
'nówt wByw ZY ἕν ms pr'm’y cy-wy-6 pcy-&ty | rty ywn’ yd pr wy(’)k ZKh z- 
'K'nch cnn 1(’B)yh 16759 [py’mtch J(wB') "ny-t k pw ryp riy ZK tnpr ! [ ..]τεῖκ 
"wStt'ny-wn 'YKZY Sy ZKh | [ ..Ky) U Bwt'y rty ZK kBry-xB ZKn | [ 
ry]B'n xwt'w ZY Ἐν ZKwy 5B’ mpnyh z-’k’ncyh | [m th rt]y ms ZKwyh z-k'ncyh 
xwty enn |580 IB ryt’ Jk rwy-n pr ny- wS’ky’kh 'nwy-sn't-8rt | [rty ](w’ nkw 
pr m'y 'YKZY 'sk'tr 17 'ns8' | [p’t’]x8’w’nt w'nkw ZY ZKn ”y’Bty-t 8yn'ykty | 
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The dating of Adda’s mission poses several difficulties. Sundermann 
once suggested 241/2 but this is on the basis of wrongly identifying the 
Pattikios who accompanied Adda as the same person as Mani’s father whom 
we know to have been sent to India by Mani on his return from that sub- 
continent.3! However the CMC identifies the Pattikios who was Mani’s 
father as οἰκοδεεπότης (= Pe. mnsrr) whereas it seems that the Pattikios 
who went to Rome was designated as “Teacher” (Pth. 'mwcg).?? The 
terminus ante quam is fixed by a reference to the arrival of two Manichaean 
missionaries Adda and Abzakyà in the acts of the Christian martyrs of the 
city of Karka de Bet Selok, (i.e. the city of the house of Seleucus (Nicator)) 
on the Lesser Zab, a tributary of the Tigris, and the chief city of Bet 
Garmai. Composed in Syriac, the document which traces the history of the 
city to Babylonian times and its Christian community to the time of 
Hadrian says: 


But in the time of Shapir, Mani, the vessel (mana) of all kinds of evil, spat 
out his satanic gall and let two seeds flourish, which were called Addai and 
Abzakya, the sons of evil.?? 


The date of the arrival of the Manichaean "pollution" is given earlier in the 
text as the twentieth year of the reign of Shapür, which would have been 
261/2% and unless we have here a different Adda, we have to assume that 
Mani had sent him to Bet Garmai on a separate mission with Abzakya. He 


[ZY ](Z)Kn yz-t ys ptkry-t ZY ZKn 5ywmy-c pckwyr | ['J(s)py-9y8 rtxw kBry-xB 
cnn ptr’ wpw pr RBK 16559 y-wB ty-'kh ZY ptByw ZKwy S'ry-st'ny cntr ty -t(y) | 
(rty) ZKwh γ-τβ mrtxm’y-t pr ’rt’wy’kh | wcy-tw-ó rt rtms Y -rB ky ZY cnn 
"y' npnyh | "stw't-8'r'nt o o rty c’nkw (Z)K | kBry-xB cy-wyd kw 'nyw (wt) kh 
s’r pr (690 wySp’y xr(t) rty ZKn πο’ κιν ZK p'S(cyk) | m'xh ty-ty rtšn xwn'k myó 
"y -t cnkw ZY | cnn mS'y-x' ptS’nkyh sny prf' yr'nt rtxw | trs'kt ZKn ryB’n 
x(wt)’ w Xxw Br'cp'nt | w'nkw ZY p(ry-w)y-5 my kw kr'ysy kh s'r Ἐνν 1095) rixw 
ryB'n xwB w πιγδ xws'nt 'krty τικ’ | kBry-xf pt’ γ-γ-νὅ rty ywn' yê pr pop τ 
δβυνν | wS'yd "y-t rtxw ryp’ n xwBw 'Bst't'k ZY. (Both text and translation 
include improvements suggested by Dr. Sims-Williams.) 

31 Sundermann, "Zur frühen missionarischen Wirksamkeit Manis", 94-5. 

32 CMC 98,9, p. 108. See esp. comm. ad loc. (pp 166-171). 

33 Historia Karkae de Beth Selok, AMS, II, p. 512,11-14: mssian 
Kaur dudada AA whia (5555) KmA thea olor κι να Cn anaa 
mua enia Án οί  4noiomraà reid German translation, J. G. E. 
Hoffmann, Ausziige aus syrischen Akten persischer Märtyrer (Leipzig, 1880) 
46.Cf. H.-Ch. Puech, "«Les premiéres missions manichéennes dans l'Inde et en 
Egypte?" (The original article is untitled, a title was subsequently given in Prof. 
Puech's list of publications), Annuaire de l'Ecole pratique des Hautes Etudes Ve 
section: Sciences-religieuses, 80-81 (1973-4) 329. On Karka de Bet Selok see N. 
Pigulevskaga, Les villes de l'état iranien aux époques parthe et sassanide (Paris- 
the Hague) 38-47 and J. M. Fiey, “Vers la réhabilitation de F Histoire de Karka de 
Bet Sloh" , Analecta Bollandiana, 82 (1964) 189-222. 

34 Historia Karkae de Beth Selok, 512,9. 
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could have undertaken this after his sojourn in the Roman Empire, but it is 
equally possible that his first main missionary journey was within the 
Sassanian Empire. As Mani claimed to be the “Apostle of Christ”, it would 
have been logical that one of his first targets of evangelism should have 
been an established centre of Christianity. Shapür, like the Achaemenid 
Kings of the bygone past, often displayed royal power in moving 
populations from one centre to another. We are told by the Acts of the 
Martyrs at Karka de Bet Selok that Shapür moved ninety families there from 
Mesene and some of them were worshippers of the "spirit" Nanai.?? (It is 
not uninteresting to note that among those who needed to be purged of 
heresies by the bishop Sabhorbaraz in the fifth century were the members of 
Iranian families which Seleucus had moved to the city from Isfahan (i.e. in 
the 3rd century BC)!)36 Since it was near Mesene that Mani grew up among 
the Elchasaites, it is not inconceivable that Adda and Abzakya might have 
travelled to Karka de Bet SelOk in their company. The presence of such a 
large immigrant population from S. Babylonia would have also given cover 
to the Manichaean missionaries.It seems that the two missionaries succeeded 
in establishing Manichaean communities at Bet Garmai. According to the 
same local acta, the Manichaeans later played the role of villain in the 
.Sassanian persecution of the Christians and, despite being persecuted 
themselves, they survived at Karka Bet Selok into the time of Khusrau I 
Antshirvan (531-79).?? 

Adda’s sojourn in the Roman Empire seems to have been a long one 
and he acquired the reputation of being a prolific writer. According to 
Photius, Diodorus of Tarsus who directed a work of his against the "Living 
Gospel” of Mani was in fact attacking a work of Adda called “Modius”.*8 He 
was regarded by Augustine as the same person as Adimantus who wrote a 
work against the authority of the Old Testament which was modelled on the 
Antitheses of Marcion.? It seems unlikely that Adda could have achieved all 


35 Ibid., 516,9-10. | 

36 Tbid., 518,1-4. It is worth pointing out that according to Theodor bar Korii, 
Liber Scholiorum XI, ed. A. Scher, CSCO 55, p. 345,1-5, the founder of the sect 
of Dositheans (i.e. Mandaeans) in Mesene was a beggar from Adiabene called À 
do (Syriac: ex« *dw) and one of his brothers was called Áwizha (κοκ "byzk'). 
Both names are remarkably similar to those of the Manichaean missionaries to 
Karka de Bet Selok and the fact that Ado was active in Mesene might have been 
no mere coincidence. Cf. Fiey, art. cit., 197-8 and J. B. Segal, Edessa, The 
Blessed City (Oxford, 1970) 66, n. 1. 

37 Historia Karkae de Beth Selok, 516,15-517,10. Cf. Fiey, art. cit., 198. 

38 Bibliotheca, cod. 85, ed. Henry, ii, pp. 9,13-10,1 (cited below, n. 355). On 
the literary activities of Adda see esp. P. Alfaric, Les écritures manichéennes, II 
(Paris, 1991) 98-99. 

39 Aug., contra adversarium Legis et Prophetarum, ILA2,PL 42.666. See also 
idem, c. Faust., 1,2, ed., J. Zycha, CSEL 25/1 (Vienna, 1891) 252,2 and idem, 
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this by a short stay in the Roman Empire. Furthermore, as we have noticed, 
the Middle Persian Fragment M2 also says that he eventually reached 
Alexandira in the course of his travels. Egypt was an important venue for 
traders and it would have been easy for Adda to reach it either by land or 
more probably by sea via Eilat. We must not forget that for a brief period in 
the third century Egypt fell under the political orbit of Palmyra. Zenobia’s 
general Zabdas plundered it in 269 while she herself claimed to be a 
descendant of Cleopatra.4° This Palmyrene involvement in Egypt might 
have opened up opportunity for missionary work in the Nile Valley. 

There might have even been a Manichaean mission to Iberia (mod. 
Georgia, the former USSR). Two badly preserved fragments in Parthian 
(M216b and M2230) recount the story of the conversion of Hbz the Shah 
of Warut - a kingdom which has been identified as Iberia from the Great 
Inscription of Shapür in which Ἰβερίαν in the Greek version corresponds 
to wlwc’n in the Middle Persian version.*! A slightly better preserved 
fragment of Manichaean missionary text in Uighur (Old Turkish) gives what 
appears to be part of an account of the conversion of the same Hbz the 
Warutan-Sah: 


After that a [...] having heard, after that [...] Mani Burxan (i.e. the Buddha) 
[...] kind [...] he deigned [...] himself was [...]. And the beloved son of the 
god Nomquti (1.6. Nous) HBz’, the King (and?) Sad of Warutan was in the city. 
And [..] To the temple of the [...] came [...] at the gate of the temple [...] there 
were [...] All the lame, the blind, the injured, the lame-hipped, lichen-covered 
(and) scabrous people have come, if they drink that water [...] they are cured 
of their illnesses. Furthermore, in that temple sat a naked man. That man had 
bound his feet and arms with sharp metal chains. In one year (?) [...]42 


Two observations may be made on the activities of the earliest 
Manichaean missionaries in the Roman Empire. First, Mani clearly did not 
view his missionary work within a political context.He was primarily an 
evangelist who saw the frontiers between nations as barriers to be crossed. 


retract., 1,21,1, ed. P. Knoll, CSEL 36 (Vienna,1902) 100,10. Cf. Decret, 
L'Afrique II, 69, n. 1. On the Antitheses of Marcion see A. Harnack, Marcion. 
Das Evangelium vom Fremden Gott (Leipzig 1924) 256*-313*. 

40 Zosimus,L44,1 and SHA, trig. tyr. 30,2. 

41 M216b and M2230, MMTKGI 2,3 and 2,4 (130-161) 24-25. 

42 U237 + U295, ed. P. Zieme, deni Que türkische un (Berlin, 1975), 
21 (441-463), pp. rr . ötrü bir a/... |... i8i-dip ötrü m/... |... mani burxan 

„ 1445) türl-üg . . yrlgadi y// kntü arti Ἶ ngyny p'rdy 2 wxÉy myw 
[several lines left Be | ymà nom quti tngri-nng amraq | ογι]-ἵ hvz-a wruZ-an 
ilig 1450) w bal-ïqda τ τ [verso 0] tngrilikingdrii k/ ... | tngrilik 
qapyinta .. .. bar arti: .. fil yidi/... (659 gamy ay sad tglük brtük ] benl- 
ig ü-rmän pes kiši | ie a ip: οἱ suvuy iésár!.. igi-ntà ö-ngädür-lär |. 
taqi ol tngri-lik (460) ičintä bir yal-ng är ol-url-miS ol är kntü buti-n | gol-in yiti 
tmr baya bkrü | bamis arti : bir yil ičintä 
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Neither Palmyra nor Armenia was on the friendliest of terms with the early 
Sassanian Kings. Moreover Manichaean missionaries under the leadership of 
Mar Ammo were active within Mani's lifetime in the “Upper Country” 
(AbraSahr) which would have included Parthia and Media.*3 The argument 
which has often been put forward by scholars that Shapür granted per- 
mission to Mani to spread his teaching in the hope that the new religion 
might act as an ideological bond for his diverse empire“ is clearly not borne 
out by the political consequences of Manichaean missions. Shapür I never 
openly acknowledged his support for Mani. He was depicted on his imperial 
inscriptions as a devotee of Zoroastrianism.^ We must remember that 
Sassanid Persia was not a theocratic state like the Byzantine Empire. The 
missionary journeys of the earliest Manichaeans, even if they were 
encouraged by Shapür, did not have the same political undercurrents as the 
conversion of the Slavs by the Byzantine missionaries Cyril and 
Methodius.*¢ In fact, the success of Mani's missions in the buffer kingdoms 
between Rome and Persia contributed to his downfall. When Mani paid his 
last visit to the Sassanian court he was accompanied by a certain Baat (Pth. 
b't, 47 Coptic faa t)! who was evidently a vassal of Vahram.*? Klíma has 
shown that this Baat or Badia could have been a king of Armenia and his 
conversion to Manichaeism was clearly a source of displeasure to Vahram.>° 
Faced with a renewal of war against the Romans, Vahram justifiably viewed 
the missionary success of Manichaeism in the buffer states and in Khurasan 
as a divisive factor. However, the success of Manichaean missionaries in the 
border states also ensured the survival of the religion after the execution of 
Mani. Among the Manichaean letters in Coptic recovered from Medinet 
Madi but lost since the end of the Second World War there were several from 


43 M2 R I 34 - II 6, ed. and trans. MM i, 302-03 (-Boyce, Reader, h 3, p. 40). 
Eng. trans., Asmussen , op. cit., 21. 

^^ See e.g. W. Seston, "L'Egypte manichéenne", Chronique d'Egypte, 14 
(1939) 364-5. See however, below n. 312. 

^5 Res gestae Divi Saporis (Gr.) 37-8,314-6. See also Shapür's inscription at 
Hajjiabad, ed. and trans. E. Herzfeld, Paikuli, I (Berlin,1924) 87-8 and his 
inscription at Naq i Rajab, ibid., p. 86, Gr. lines 1-2. 

46 On Byzantine missions to the Slavs see e.g. G. C. Soulis, “The Legacy of 
Cyril and Methodius to the Slavs”, Dumbarton Oaks Papers, 19 (1965) 45-66. 

^? M6031 (T ii D 163) A 7, ed. and trans. W. B. Henning, "Mani's Last 
Journey", BSOAS, 4 (1942) 443. 

8 Hom., p. 44,22. 

9 On Mani’s death see esp. Klima, op. cit., 370-66. 

O Idem, “Baat the Manichee", Archiv Orientálni 26(1958) 67-8. We now 
possess more information, albeit fragmentary, on this enigmatic figure. He 
features at the end of a discussion (interrogation?) between Mani and a Magian 
which took place during the brief reign of Hormizd the Bold. Cf. N. Sims- 
Williams, "The Sogdian Fragments of Leningrad II: Mani at the court of the 
Shahanshah", Bulletin of the Asia Institute, 4 (1990) 284-85. 
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a certain King Amaro to Narses (reigned 293-302), beseeching him to end 
the persecution of the Manichaeans.?! As Schaeder has pointed out, this 
Amaro was probably the same person as the ‘mrw which Herzfeld had noted 
on the Paikuli Inscription and known to us from Tabari as ‘Amr ibn ‘Adi, 
the king of the Arab kingdom of Hira on the west bank of the Euphrates.?? 
His patronage of Manichaeism might have provided the Manichaeans with 
much-needed shelter as well as enabling some to escape to the adjacent parts 
of the Roman Empire, like Palestine and Arabia. 

Second, the spread of Manichaeism from Persia to Rome was 
considerably facilitated by the active commercial contacts between the two 
empires. Seleucia-Ctesiphon was a major centre for the distribution of 
luxury goods, especially Chinese silk, from the Far East. The Syrians were 
among the most active traders along the frontier and Syrian and 
Mesopotamian cities like Edessa, Palmyra and Nisibis benefited greatly 
from their activities.5? Similarly, the Manichaean texts in Coptic abound in 
mercantile motifs. The Apostles of Light are described as ‘living merchants, 
the preachers of light’ and as ‘who [shal]l come up from [a coun]ltry with 
the doubling of his great cargo; and the riches [of his tr]lading.'?^ It is not 
surprising therefore that from the Panarion of Epiphanius, an expert on 
heresies who wrote in the fourth century, we learn that one of Mani's 
heretical predecessors was a certain merchant called Scythianus, a Saracen 
who traded in goods and erroneous ideas between India and Egypt via the 
Persian Gulf and the Red Sea.55 This connection between Manichaeism and 
commerce would manifest itself again in the east with the conversion of the 
Sogdians as it was through their role as the conveyor of western religions 
and cultures that Manichaeism found a home in China and, more 
importantly, in the Kingdom of the Uighur Turks which adopted it as its 
official religion.56 





51 Mani-Fund 27. On the source of the negotiations which is part of a 
historical text in Coptic from Medinet Madi and which many scholars have 
assumed to be among the leaves lost from Berlin in 1945 see below, n. 233. 

52Η. H. Schaeder, Review of Mani-Fund in Gnomon, IX/7 (July, 1933) 345. 

53 Expositio totius mundi et gentium 22, ed. Simisantoni (Monachi,1972) 22. 
Cf. N. Pigulewskaja, Byzanz auf den Wegen nach Indien (Berlin, 1970) 49-50 
and 150-171. On the role of Nisibis as one of the few officially designated 
centres for exchange between the two empires see Fragmenta Petri Patricii 14, 
ed. C. Müller, Fragmenta Historicorum Graecorum, IV (Paris, 1862) 189. 

4 Keph. I, 11,18-20, trans. Gardner (unpublished). Cf. V. Arnold-Dóben, Die 
Bildersprache des Manichdismus (Leiden-Kóln, 1978) 62-3 and R. Murray, 
Symbols of Church and Kingdom (Cambridge, 1975) 175. 

Epiph., haer. LXVI,1,8-12, ed. K. Holl, revised by J. Dummer, GCS37 
(Berlin, 1985) 16,4-17,9. Cf. Mani-Fund13-14. 

6 cf. O. Maenchen-Helfen, “Manichaeans in Siberia", in Semitic and 
Oriental Studies presented to William Popper, University of California 
Publications in Semitic Philology 11 (Berkeley, 1951) 323-6. 
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The persecution of the Manichaeans in Mesopotamia after the death of 
Mani had the effect of driving many of them into the Roman Empire. The 
subsequent history of Manichaeism in the Roman Empire is reconstructed 
mainly from Classical and Patristic sources supplemented by finds of 
Manichaean texts. The story of its diffusion is best studied on a regional 
basis. 


3. Manichaeism in Roman Mesopotamia and Syria 


Manichaean missionaries, as we have noted, were already active on the 
Syrian frontier as early as the 260's. Mani himself claimed to have visited 
Adiabene which bordered on to the Roman-held regions of Mygdonia and 
Arzanene. He may have visited Upper Mesopotamia in the company of 
Shapür's victorious armies.?? In a fragmentary missionary (7) text, the place 
name of Arwayistan, the later Sassanian frontier province created after 363 
with its metropolis at Nisibis, coinciding with the Nestorian see of Bét 
‘Arbhaye, is mentioned.5® However, the context is too unclear for us to 
ascertain whether it was an incident in which Mani was personally involved. 
That the Roman-held cities of Upper Mesopotamia were early centres of 
Manichaean mission is not in doubt. The Cologne Mani-Codex has 
preserved an excerpt from some writings of Mani addressed to Edessa 
(ancient and modern Urfa), the chief city of Osrhoene, in which he stresses 
unequivocally the divine nature of his message and the uniqueness of the 
revelation which he has received: 


For we know, brethren, the exceeding greatness of his wisdom for us through 
this coming [of the] Paraclete of [truth]. [We acknowledge] that he did not 
receive it from men nor from listening to books, as our father himself says in 
the writings he sent to Edessa. He says as follows: 

The truth and the secrets of which I speak as well as the laying on of hands 
which is mine I did not receive from men or worldly beings, nor from the 
reading of books. But when [my] most blessed [father] who called me to his 
grace and did not [wish] me and the others in the world to perish, saw and 
pitied me, with the purpose of [offering] well-being to those who were ready 
to be chosen by him from the religions, then by his grace he took me away 
from the council of the multitude which did not know the truth. He revealed to 
me his secrets and those of his undefiled father and of the whole world. He 
revealed to me how they (?) existed before the creation of the world, and how 


57 Cf. H.-Ch. Puech, Le Manichéisme. Son fondateur - sa doctrine (Paris, 
1949) 47. 

58 M464a II 2. S 2. Cf. MMTKGI, Text 5.3, pp. 94-95: [ 4-7 þh μὰ 
'rw'yst'(n) . 
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the foundation for all works, good and evil, was laid, and fashioned from the 
mixture in those [times].>? 


An unmistakable imitatio Pauli (esp. Galatians 1,11-15) pervades the 
passage and the original letter was clearly modelled on the Pauline Epistles 
and its recipients were probably the Manichaean missionaries at Edessa and 
their first converts. Mani saw his relationship with the emergent local 
Manichaean centres in the same personal terms as Paul did with the early 
Christian churches in that he also claimed to have had a unique revelatory 
experience, similar to that of Paul on the road to Damascus, which 
guaranteed his Apostleship. As Schaeder has put it succinctly : ‘Er (sc. 
Mani) ist weniger Stifter als Missionar. Sein ganzes Lebenswerk, seine 
Reisen, seine Schriftstellerei sind Mission; dass ihm dabei Paulus als 
Vorbild vor Augen stand, mussten wir aus seiner Lebensführung schliessen, 
selbst wenn wir nicht die Beweise dafür hatten.'69 

Edessa had witnessed the presence of Christianity since the time of 
Septimius Severus.9! In the fourth century, it was well-known throughout 
Christiandom for its special connection with Jesus through the Abgar 
Legend. Jesus, unable to accept the offer of shelter from Abgar, was alleged 
to have sent his disciple Thaddaeus or Addai to Edessa to cure her king of a 


59 CMC 63,16-22 : ἐπιστάμεθα | γάρ, à ἀδελφοί, τὸ ὑ[περ]]βάλλον τῆς 
ςοφίας [$]Icov τυγχάνει τὸ μ[έγε]!20θος πρὸς ἡμᾶς κα[τὰ ταύ]!την τὴν 
ἄφιξ[ιν τοῦ πα]ρακλήτου τῆ[ς ἀληθεί]ίας, ἣν [ευ]νγιν[ώςκομεν] [64.1 μὴ 
ἐξ ἀνθρώπων αὐτὸν | προςδεδέχθαι μηδ᾽ alg ἀκοῆς τῶν βίβλων, 
᾿καθθὼς καὶ αὐτὸς ὁ π(ατ)ὴρ ἡίμῶν φηειν ἐν τοῖς cvyypdplpacw οἷς 
ἀπέετειλεν εἰς | Ἔδεςαν: λέγει γὰρ οὕτως-! ὃ τὴν ἀλήθειαν καὶ τὰ 
ἀἰπόρρητα ἅπερ διαλέγοἰµαι καὶ ἡ χειροθεεία ἡ odka παρ᾽ ἐμοί οὐκ ἐξ 
ἀν(θρώπ)ων | 12 αὐτὴν παρέλαβον ἢ «αρἰκικῶν πλαεμάτων, ἀλλ᾽ 
οὐ[δὲ ἐκ τῶν ὁμιλιῶν τῶν | γραφῶν. ἀλλ᾽ ὁπηνίκα {16 θεωρήςας με 
οἴκτιρέν | [ne] ὁ ὁ μακαριώτατος | [π(ατ)ῆρ] ὁ καλέςας με εἰς | [τὴ]ν χάριν 
αὐτοῦ καὶ μὴ 2o [βουλ]ηθείς µε ἀπολέεθαι | [καὶ] τοὺς λοιποὺς τοὺς | 
[ἐν τῷ κ]όσμωι, ὅπως ὀρέ]ξηι τὴν] εὐζω[ίαν] reil] vor το(Ώ]ς ἑτοίμοις 
ἐκλεγῆναι αὐτῶι ἐκ τῶν δοἰγμάτων, καὶ τότε τῆι Ι αὐτοῦ χάριτι ἀπ- 
écnalcé µε ἀπὸ τοῦ «υνεδρίου | τοῦ πλήθους τοῦ τὴν ἀ[λήθειαν 
μὴ γινώεκον[ξ toc καὶ ἀπεκάλυψέ μοι | τά τε αὐτοῦ ἀπόρρητα | καὶ πία- 
τ)ρ(ὸ)ς αὐτοῦ τοῦ ἀχράν!τον καὶ παντὸς τοῦ xóll?cuov. ἐξέφηνε δέ μοι | 
καθ᾽ ὃν ὑπῆρχον τρόπον | πρὶν καταβολῆς κόσμου | καὶ ὃν τρόπον ἐτέθη 

ἡ [15 κρηπὶς τῶν ἔργων πάντων ἀγαθῶν τε καὶ φαύίλων καὶ ποίωι τρόπωι 
í ἐτεκτο[νε]ύζαντο τὰ [ἐκ] 29 τῆς coyxp&ce [oc κατὰ] | τούτους τ[οὺς 
ντος ] Ιροὺς καὶ κ[..... ...]. ! On Mani’s Pauline view of his apostleship see esp. 
L. Koenen, “Augustine and Manichaeism in the light of the Cologne Mani 
Codex”, Illinois Classical Studies 3 (1978) 171-5. 

60Η. H. Schaeder, “Urform und Fortbildungen des Manichüischen Systems”, 
Vorträge der Bibliothek Warburg 1924-5 (Leipzig, 1927) 129. 

61 Chronicon Edessenum 1 (513), ed. I. Guildi, Chronica Minora, CSCO 1 
(1903) Textus, p. 2,4 and Versio, p. 3,24-5 mentions a Christian building being 
damaged by the River Daigan bursting its banks. 
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disease.9? This Thaddaeus or Addai became the founder of the Christian 
Church in Edessa. Alfaric has suggested that the resemblance in the names 
of the Manichaean and the Christian missionaries may not have been purely 
accidental. *Son nom risque fort d'étre un par pseudonyme, emprunté, 
comme les précédents, à des milieux chrétiens."6? The latter was circulated 
in the fourth century to aid the followers of Palut in their claim to apostolic 
preeminence among the various heterodox sects in Edessa. When the great 
Syrian theologian Ephraim arrived there after his native city of Nisibis had 
been handed over to the Persians after the treaty between Jovian and Shapür 
II in 363, he found the city under the spell of Marcionites, Manichaeans and 
the followers of Bardaisan, a local eclectic Christian thinker. The extent of 
the influence of these three heresiarchs on the religious scene of Edessa is 
shown by the fact that their dates of birth or apostasy are listed in the 
Edessan Chronicle which interestingly makes no mention of the Christian 
Addai or the episcopacy of Palut.56 

Drijvers has hinted at a different form of link between the Manichaean 
Adda and the Doctrina Addaei. The latter could have been an anti-Manichaean 
work, making Adda, the chief Manichaean missionary to the Roman 
Empire, the harbinger of the true faith to Edessa. The cordial relationship 
between Adda(i) (the Syriac form of both Adda and Addai must have been 
rae) and Abgar was a mirror-image of that which the Manichaeans had 
portrayed as existing between Mani and Shapür 1.57 However, we must bear 
in mind that Manichaean missionary histories which concentrated on the 
conversion of kings and nobles are themselves based on apocryphal 
Christian Acts of Apostles, a genre of literature to which the Doctrina 


62 We possess two main versions of the story, one in Greek and the other in 
Syriac. Cf. Eusebius, hist. eccl. 1,13,1-22, ed. E. Schwartz, GCS9/2 (Leipzig, 
1903) 82,21-97,10 and The Doctrine of Addai the Apostle, ed. and trans. G. 
Phillips (London 1876). On this and other traditions on the evangelization of 
Edessa see Segal, op. cit., 62-82. 

63 Alfaric, op. cit., II, 97. 

6^ Cf. W. Bauer, Rechtglaubigkeit und Ketzerei im ältesten Christentum, 2nd 
edn., ed. G. Strecker (Tübingen, 1964) 6-48. 

65 Historia sancti Ephraemi, ed. T. J. Lamy, Sancti Ephraemi Syri Hymnes et 
Sermones, Π (Mechliniae, 1886) col. 64. 

66 The defection of Marcion: Chronicon Edessenum 6 (anno 440), Textus, p. 
. 3,23-4, Versio, p. 4,26. The date of birth of Bardaisan: ibid. 8 (anno 465) 
Textus, p. 3,25, Versio, p. 4,32 and the date of birth of Mani: ibid. 10 (anno 
551), Textus p. 3,28 and Versio, p. 4,35. 

67 H., J. W. Drijvers, The Cults and Beliefs of Edessa (Leiden 1980) 195-6. See 
also idem, “Addai und Mani, Christentum und Manicháismus im dritten 
Jahrhundert in Syrien", Orientalia Christiana Analecta, 201 (1983) 171-185. 
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Addaei also belonged.$$ Since Manichaeism was widely condemned in the 
Roman Empire once its presence was strongly felt, one wonders if such a 
veiled and indirect attack on Mani through Christianizing the Adda-Legend 
was necessary. Moreover, if Adda was indeed a principal figure for the 
introduction of Manichaeism into Edessa, it seems strange that his name 
was not more mentioned by Ephraim in his writings against the sect. 

Drijvers has also drawn our attention to Ode of Solomon 38 which he 
believes is another concealed polemic against the Manichaeans. The fact that 
they were not explicitly named by the Psalm is clearly directed against a 
heretical group whose leader saw his relationship with his sect as 
“Bridegroom” (Syrian ktn’ <A.) and “Bride” (kit «d X2). The followers are 
described as given to drink their wine of drunkenness" and they go about 
"like mad and corrupted men”. The Bride-Bridegroom is frequently found in 
Manichaean writings and the reference to the followers of error being mad 
(pqrin) strikes one as a pun on Mani's name in Greek Μανής = uaveic.?? 
One must nevertheless bear in mind that the date of the Odes is still very 
much an open question and it is hazardous to say that they are of the late 
third century purely on a piece of concealed polemic against the 
Manichaeans. Though it is true that the imagery of Bride and Bridegroom is 
common in the Coptic Manichaean texts, it ultimately originates from the ᾿ 
New Testament and was used in similar fashion by the early Syriac Father - 
* Aphrahat".?! Lastly, the Ode makes hardly any attack on Manichaean 
technical terms like the Virgin of Light or the * two roots" or on stock 
themes like dualism or the imprisonment of Light by Darkness. In short, 
the attack is so heavily veiled as far as it is directed against the Manichaeans 
that one can legitimately doubt its usefulness. 

The refutation of Manichaeism together with the teachings of Marcion 
and Bardaisan provides Ephraim with the theme for a long prose work?? and 


68 On Manichaeism and apocryphal Christian literature see esp. P. Nagel, 
“Die Apokryphen Apostelakten des 2. und 3. Jh. in der manicháischen Literatur", 
in K. W. Tréger ed., Gnosis und Neues Testament, (Güttersloh) 149-82. 

$9 “Odes of Solomon and the Psalms of Mani", in P. Van den Broek and M. J. 
Vermaseren ed., Studies in Gnosticism and Hellenistic Religions (Leiden, 1981) 
117-130. Cf. The Odes of Solomon 38, ed. and trans. J. H. Charlesworth, 2nd 
edn. (Missoula, 1977) 129-38. 

70 Ode 38,140, p. 130 Cf. Epiph., haer. LXVI, 1,4, p.15,1-2. 

7! Demonstratio XIV,39, ed. R. Graffin, Patrologia Syriaca I (Paris, 1894) 
cols. 681,26-684,1. Cf Murray, op. cit., 131-42. 

72 Ephraim' s Prose Refutations A Mani, Marcion and Bardaisan, ed. and trans. 
C. W. Mitchell completed by A. R. Bevan and F. C. Burkitt, 2 vols. (London 
1912-1921). This contains the text of all but one of the discourses. The text of 
the latter, i.e. "First Discourse to Hypatius” is to be found in S. Ephraemi Syri 
aliorumque opera selecta, ed. J. J. Overbeck (Leiden, 1865) 21-58. For the 
hymns see Des Heiligen Ephraem des Syrers Hymnen contra Haereses, ed. and 
trans. E. Beck, CSCO 169-70 (Louvain 1957). On Ephraim's anti-Manichaean 
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also a collection of poems (memra)?? In them he depicted the Manichaeans 
as the successors to the teaching of Bardaisan although they were unwilling 
to admit it."7^ They claimed that precedents for their teaching could be found 
in other religions. As Ephraim says: ‘For they (sc. the Manichaeans) say 
about Hermes in Egypt, and about Plato among the Greeks, and about Jesus 
who appeared in Judaea, that “they are Heralds of that Good One to the 
world."'?5 Ephraim was quick to point out that if Hermes, Plato or Jesus 
had indeed known of Mani's teaching, and if Jesus Himself had ‘proclaimed 
to them the refining in Judaea, and if He taught the worship of the 
Luminaries that Mani worships, he who they say is the Paraclete, that 
comes after three hundred years: and when we have found that the teachings 
of these or their followers agree the one to the other, or those of one of the 
to those of Mani, there is justification! 76 

It emerges clearly from Ephraim's polemical writings that Manichaeans 
made a strong impression on the Edessenes through their extreme asceticism 
and Ephraim was impelled to warn the faithful against admiring them for it. 
The proximity of the Manichaean ascetical ideal to that of the Christians 
made it easy for Manichaeans to present themselves as exemplary Chris- 
tians. As Ephraim warns: ‘For their works are like our works as their fast is 
like our fast, but their faith is not like our Faith. And therefore, rather than 
being known by the fruit of their works they are distinguished by the fruit 
of their words.'?? The womenfolk in particular seemed to be at risk because 
they were more easily impressed by what Ephraim regarded as false 





writings see esp. E. Beck, Ephrüms Polemik gegen Mani und die Manichder, 
CSCO 391 (Louvain, 1978) and D. D. Bundy, "Ephrem's critique of Mani: the 
limits of knowledge and the nature of language", in J. Ries et al. (edd.) 
Gnosticisme et monde Hellénistique, Publications de l'Institut Orientaliste de 
Louvain XXVII (Louvain-la-Neuve, 1982) 289-98. 

73 Hymni 56 contra haereses, ed. E. Beck, CSCO 169 (1957). 

74 Prose Refutations, I, p.122,26-31, trans. p.xc. On Mani's relationship 
with Bardaisan see H. J. W. Drijvers, "Mani und Bardaisan” in Melanges d'His- 
toire des religions offerts à Henri-Charles Puech (Paris, 1975) 459-69 and B. 
Aland, "Mani und Bardesanes", in A. Dietrick ed., Syncretismus im syrisch- 
persischen Kulturgebiet (Góttingen, 1975) 123-43 and E. Beck, “Bardaisan und 
seine Schule bei Ephrüm", Le Museon, 91 (1978) 324-333. On Mani and 
Marcion see esp. H. J. W. Drijvers, "Marcion's reading of Gal. 4,8: Philo- 
sophical background and influence on Manichaeism", in W. Sundermann and F. 
Vahman (edd.) A Green Leaf, Papers in honour of Professor Jes P. Asmussen, 
Acta Iranica XXVIII, Hommages et Opera Minora XII (Leiden, 1988) 339-48, 
esp. 346 ad fin.. 

75 Prose Refutations, II, p. 208,21-9; trans. Mitchell, ibid., p. xcviii: xn 
noaa ouha Anz. n τούτω duas NEA να ΝΊσιπι auo As ux 
CAM Kal, ama yur Κιτς Sad ios 

76 Ibid. p. 209,5-18; trans. pp. xcviii-xcix. 

77 Ibid., I, p. 184,28-39, trans. p. cxix. 
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sanctimonious acts: ‘and also today he (the demon) seduces the simple 
women through diverse pretenses: he catches one by fasting, the other by 
sackcloth and leguminous plants.’78 

An aside of Ephraim appears to point to lands further east than Iran as 
the source of his teaching on asceticism: ‘And Mani was overcome by the 
Lie from India: for he introduced two powers which war against each 
other’.7? As Mani had visited India on his travels, the apparent similarities 
between Manichaean and Buddhist asceticism have not escaped modern 
scholars. However before accepting this piece of apparent evidence at face 
value we must ask ourselves how much Ephraim, who spent his entire life 
in Upper Mesopotamia, would have known about Indian asceticism in order 
to make a valid comparison. Moreover, as Beck has rightly warned us, 
Ephraim had a tendency to use the term “Indian” to deride anything Oriental. 
In his Hymnen Contra Julianum, the army of Shapür II which besieged 
Nisibis was variously described as Persian, Babylonian and Indian: 


"Truth was its wall and fasting its bulwark. 

The Magians came threatening and Persia was put to shame through them, 
Babel through the Chaldaeans and India through the enchanters. 

For thirty years truth had crowned it 

(but) in the summer in which he established an idol within the city 

mercy fled from it and wrath pursued and entered 11.50 


78 Hymni c. haereses. XXIIL 7,5-10, CSCO 159, p. 88,21-4, Versio, p. 85,1- 
4: 
Yaak waarar gGlarun 
Kd dares quK ALK 
e aX. cant du« 
Gam komaa dura 
Eng. trans. A. Vööbus, A History of Asceticism in the Syrian Orient, 1, CSCO 
184 (Subs. 14) (Louvain, 1958) 163. 
19 Hymni c. haereses ἸΠ,7, Textus, p. 12,12, Versio, p. 13,10-11: 
muc yar inns and ua AMxn 
yon ἡ «üÓ a 
Cf. J. Sedlar, India and the Hellenic World (New Jersey, 1980) 230. 
80 Hymni c. Julianum, 11,20, ed. E. Beck, Des heiligen Ephraem des Syrer 
Hymnen de Paradiso und contra Julianum, CSCO 174 (Louvain, 1957) 79,25-28: 
cinr ia ranean moinz rom rdàran 
wad «πως dAdoan adda nz, Cx 
riun nuon Qio das 
; Ala om κόνσεο we «od 
Koto ma «no EI Kads may λα 
oS ἂν uei rip eum a Κω 
Trans. J. M. Lieu ap. S. N. C. Lieu (ed.) The Emperor Julian: Panegyric and 
Polemic (with contributions by M. Morgan and J. M. Lieu), Translated Texts for 
Historians 2, 2nd edn. (Liverpool, 1989) 114. Cf. Beck, op. cit. p. 25. It is 
possible of course that the "Indians" here referred to were the mahouts of the 
Persian war-elephants which played a particularly distinctive role in the first 
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Ephraim also confirms what we know of the artistic activities of the 
Manichaeans from the Iranian sources. Adda was accompanied in his 
mission by a scribe (dbyr) also called Mani and when Mar Amm set out for 
Abarsahr he too was accompanied by artists.8! According to Ephraim, the 
Manichaeans illustrated their teaching with vivid drawings and these 
certainly must have made a strong impact on their illiterate followers: 


So also Mani painted in colours on a scroll - as some of his disciples say - ihe 
likeness of the wickedness which he created out of his mind placing on 
hideous (pictures) the name of the Sons of Darkness that it might declare to 
his disciples the ugliness of the Darkness that they might abhor it, and, 
placing on beautiful things the name of the Sons of the Light ‘in order that 
its beauty may in itself indicate to them that they should desire it', as he said, 
‘I have written them in books and pictured them in colours; let him who hears 
them in words also see them in an image, and let him who is unable to learn 
them from words learn them from pictures.' And perhaps he actually worships 
these likenesses which are pictured there.9? 


Mesopotamia also provided the background for one of the most important 
anti-Manichaean works, the Acta Archelai attributed to Hegemonius, which 
enjoyed great popularity in the Later Roman Empire.?? It purports to be the 
record of a cross-frontier visit by Mani to a place called Charchar in the 
Roman Empire where the fallaciousness of his teaching was mercilessly 
exposed by the local bishop Archelaus. The disappointed prophet then 
returned to Persia where he failed to heal the crown-prince of Persia and was 
consequently put to death. Appended to the Acta is a polemical version of 
Mani's life showing how he was a freed slave of a certain widow who had 
inherited some heretical books from a succession of rogue-prophets.?^ This 
version of Mani's origins was so popular that it became standard in the 
writings of Christian heresiologists throughout the Patristic Age and 


siege of the city in 337. Cf. Julianus (Imp.) or. IL,62C/D (1IL,11.10-12, ed. 

Bidez, p. 132). 
| 81 M216c R 5, see above note 31 and M2 R II 1-7, see above n. 22. 

32 Prose Refutations, I, pp. 126,31-127,18, trans. p. xciii: 4, um .9« qoc 
Kansas duris yod ,onundd (35}} oa yids wn KANSAS ias 
Kaun επι 23 (40, wae «dum M σπα a madd «ο «a3 
Khas AS (45), rra aan scum yo wri Garu chou cona 
ver oN aadu wisn (p.27) ak “Ν Nur κπμιπ vu Kion waa mra 
(λατ «ολ daa neo | sams «κ 5) | dàn Kiss quit hadas aa 
(lege EN) IN : - sue (10) | ἀλη wae Wha κα κιππιπ (Kt «κ πα 
ο « «κ ἳ 
83 bd C. H. Beeson, GCS 16 (Leipzig, 1906). For bibliography see J. Ries, 
“Introduction aux études manichéennes (2)", Ephemerides Theologicae 
Louvaniensis, 35(1959) 395-8 and J. Quasten, Patrology, III (Washington 
1960) 397-8. On the Acta see also my article reproduced infra, pp. 132-52. 

84 [Hegem.], Arch. 62,1-65,9, pp. 90,8-95,7. 
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remained our only substantial account of Mani’s Life until Fliigel discovered 
a more reliable version in the Fihrist of al-Nadim towards the end of the 
nineteenth century.5 

The identification of the place where the debate took place remains 
uncertain. Socrates the historian says that Archelaus was the bishop of 
Κασχάρ,δύ which would suggest a place of that name in S. Mesopotamia 
which later became an important Nestorian episcopal see where in the eighth 
century Theodor bar Kom wrote his Liber Scholiorum containing an 
important chapter on Manichaeism.*? However, the Romans had had no 
suzerainty over that part of Mesopotamia since Trajan. The view of Kessler 
that Charax Spasinou was closely associated with the early history of 
Manichaeans and the name later came to be transposed northwards and 
became the location of the debate is interesting but impossible to prove.?? 
Fiey's identification of Charchar with the former Macedonian colony of 
Carrhae (Harran) fits the geographical and political implications of a cross- 
frontier debate.® However, one cannot entirely ignore the fact that Carrhae, 
even in the fourth century, was renowned as a centre of paganism?? and the 
Emperor Julian chose to stay there on his ill-fated Persian expedition of 363 
instead of in the more Christianised Edessa.?! It seems odd therefore that it 
should have been chosen as the venue for this fictional debate between Mani 
and a Christian bishop. It may be that behind the name Charchar lies simply 
the Syriac word καλα krk’ (city) which we encounter frequently in Syriac 
place names such as Karka de Bet Selok, Karka de Lebdan and Karka de 
Maixan, etc. So the name of Charchar might have been intended to mean 
any city along the Syrian frontier. 


85 See below notes 101-35. Prior to Flügel's major discover, accounts of 
Mani's life entail the critical use of the Acta. See, eg, J. H. Blunt, Dictionary of 
Sects, Heresies, Ecclesiastical Parties, (London, 1874) 286-88, N. Lardner, The 
Credibility of the Gospel History, in The Works of Nathaniel Lardner, ΠῚ 
(London 1827) 303.327 and J. A. Fabricius, Bibliotheca Graeca, rev. G. C. 
Harles (Hamburg 1790-1812) V, 289-320. 

$6 Socrates Scholasticus, hist. eccl. L22,13, ed. R. Hussey, 3 vols. 
(Oxford,1853) I, 128. 

87 On KaSkar (Wasit) see J. M. Fiey, Assyrie Chrétienne, III (Beiruit,1968) 
151-187. 

38 K, Kessler, Mani. Forschungen uber die manichüische Religion, I [only 
me volume published] (Berlin, 1889) 89- 25 

oo Fiey, Op. cit., 152-5. 
90 See esp. infra, pp. 141-42. 

91 Theodoret, hist. eccl. 111,26,1-2, ed. L.Parmentier, rev. F. Scheidweller, 
GCS (Berlin,1954) p. 205,4-11. Cf. ibid., IV,18,14, p. 242,16-22. See also 
Itinerarium Egeriae 20,8 (49-56) ed. A. Franceschini and R. Weber, CCSL175 
(Turnhout, 1965) 63. I owe this last reference to my pupil Mr. C. D. Elvery. 
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Another equally complex problem concerning the Acta is its original 
language of composition. We only possess a Latin version of this work but 
a long excerpt from it in Greek is preserved in the Panarion of 
Epiphanius.?? According to Jerome, the Acta was written in Syriac and then 
translated into Greek.?? Kessler has tried to prove this by laboriously 
turning some of the less fluent phrases in the Greek and Latin versions of 
the work into Syriac to show that they are Semiticisms in origin.?^ 
However, Jacobi has earlier shown that the Greek version of the Acta 
preserved in the Panarion of Epiphanius manifests few traces of Semitic 
influence. Moreover, the compiler of the Acta shows a poor grasp of 
Mesopotamian geography for a Syrian. Moreover, in the Acta Mani was 
accused of being the speaker of a barbarous tongue, a Babylonian language. 
This is an odd accusation if the editor was a Syrian since Mani spoke a 
dialect of Aramaic which was very close to Syriac.?> To this we must add 
the observation that if there was a Syriac original to the Acta it would have 
certainly been used by other Syriac polemicists. However, the version of 
Mani's life in Theodor bar Korti's Liber scholiorum which is based on the 
Acta contains personal names like b'dws moasa (Bados), sqwntyws 
watuducanna (Skythianus) trwbntws «anduanid (Terebinthus) etc., 
which seem to have been transliterated into Syriac from Greek.?6 The 
question of the original language of the Acta is finely balanced between 
Syriac and Greek, but the fact that we still do not possess any substantial 
exerpt of it in Syriac nor do we find it widely used among Syriac 
polemicists has inclined us more towards the Greek rather than Syriac. The 
recent suggestion by Tardieu that the disputation was conducted in Aramaic 
but the acta were recorded in Greek presupposes that the events described in 
them were historical - a hypothesis which runs counter to the communis 
opinio that the acta were polemical fiction.” 

As for the date of composition, it is less of a problem. It uses the word 
homoousios as a Christological term which means that it is post-Nicaean 
(i.e. after 325).98 Its terminus ante quem is fixed by a clear borrowing from 


92 [Hegem.], Arch. (Latin) 5,1-13,4, pp. 5,25-22,15 = Epiph., haer. 
LXVI,6,1-11, pp. 25,14-27,16 and 7,5, p. 28,15-20 and 25,2-31,5, pp. 53,19- 
72,8. 

93 Hieronymus, De viris illustribus 72, PL, 23.719. 

94 Kessler, op. cit., 106-157. 

95 J, L. Jacobi, “Das urspriingliche Basilidianische System”, Zeitschrift fiir 
Kirchengeschichte, 1 (1877) 493-7. Cf. I. de Beausobre, Histoire de Maniché et 
du Manichéisme, 2 vols. (Amsterdam, 1734 and 1739) I, 152. 

97 Xl. p. 311,20-21 and p. 312,5. 

7 M. Tardieu, "Archelaus" , Encyclopaedia Iranica Π (London, 1987) 280. 

98 (Hegem.], Arch. 36,8, p. 52,4. Cf. Quasten, op. cit. III, 357. 
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it in the Sixth Catechesis of Cyril of Jerusalem (about 348-50).%9 The fact 
that earlier Eusebius did not use the Acta in discussing Manichaeism in his 
Historia ecclesiastica which he wrote between 326-330 might also help us 
to fix the terminus post quem of the work.100 

The work enjoyed a wide circulation in its Greek form, as demonstrated 
by the use made of it by church historians like Socrates!” and Theodoret! ? 
and by Byzantine heresiologists like Peter of Sicily!9? and Photius.!% It 
was translated into Coptic as we possess fragments of it in that language!05 
and into Latin.!% In short, it became the main source of information on the 
person of Mani and the early history of the sect until Western scholars 
began the systematic study of the relevant non-Patristic sources.!97 

Antioch, the metropolis of Syria Coele and a major centre of military 
and civilian communications, must have been an early centre of the sect's 
activities although we have no clear evidence as to when Manichaeism was 
first established there.!°8 John Chrysostom, who was a priest there from 
368 to 398, often alluded to the sect in a condemnatory manner in his 
sermons and homilies.!9? By 400 we find a Manichaean Electa by the name 


?9 Cyrillus Hierosolymitanus, Catecheses ad illuminandos V1,20-35, ed. W. K. 
Reischl and J. Rupp, Cyrilli Hierosolymorum archiepiscopi opera, (Munich, 
1848-60), I, 182-206. 

100 yIT.31,1.2, p. 716,1-15 ed. Holl. On Eusebius’ account of Mani and his 
teaching, see below n. 130. 

101 hist. eccl. 1,22,1-15, ed. cit., i, pp. 124-29. 

102 Theodoret Cyrrhensis, haereticarum fabularum compendium 1.26, PG 
83.322-81. Cf. Klíma, op. cit. 288-90. 

103 petrus Siculus, historia Manichaeorum 48-71, edd. Ch. Astruc et al., "Les 
sources grecques pour l'histoire des Pauliciens d'Asie Mineure", Travaux et 
Mémoires IV (Paris, 1970) 23,28-35,22. This account is based on Cyril of 
Jerusalem's adaptation of the Acta. 

Photius Constantinopolitanus, narratio de Manichaeis recens repullu- 
lantibus 38-53, ed. Astruc et al., art. cit., 131,30-9,15. 

105 Cf. W. E. Crum, "Eusebius and Coptic Church Historians", Proceedings of 
the Society of Biblical Archaeology I, Feb., 1907, 76-77 and H.-J. Polotsky, 
"Koptische Zitate aus den Acta Archelai", Le Muséon 45 (1932) 18-20. 

106 The complete work only survives in a Latin translation. On the 
manuscriptal tradition of this version see the important observations of L. 
Traube, "Acta Archelai. Vorbemerkung zu einer neuen Ausgabe", Sitzungs- 
berichte der Königlichen Bayerischen Akademie der Wissenschaften zu 
München, Phil-Hist. Klasse, 1903, 533-49. 

107 See above n. 85 and sources cited in A. Harnack, Geschichte der 
altchristlicher Literatur bis Eusebius, 2 vols. (Leipzig, 1893) II, 540-41. 

108 On Antioch as a centre of Roman military operations against Persia see 
Libanius, Oratio XI ("Antiochikos") 177-8 and Joannes Malalas, Chronographia 
XII, CSHB, 307,20-21. 

109 See, e.g., Homilia in Mt. 26,39: "Pater, si possibile est etc."et contra 
Marcionistas, et Manichaeos, etc., PG 51.31-40 and Homiliae in Matthaeum, PG 
58.975-1058 passim. 
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of Julia who went from Antioch to spread the faith in Gaza in Palestine.!!? 
This practice would in due course be followed by Severus, the Monophysite 
Patriarch in the City (sedit 512-538), who cited extensively from a work of 
Mani in his Cathedral Homilies in order to refute it systematically. The 
homily was originally delivered in Greek, but has only survived in two 
Syriac translations.!!! Despite their being translated from Greek, the 
citations constitute a major source for the reconstruction of a lost 
Manichaean work which is also used by Theodoret and Titus of Bostra: 


From where did the Manichaeans, who are more wicked than any other, get 
the idea of introducing two principles, both uncreated and without beginning, 
that is good and evil, light and darkness, which they also call Hyle?!!2 ... 

But he [Mani] says: Each one of them is uncreated and without beginning, 
both the good, which is light, and the evil, which is darkness and Hyle. And 
there is no contact between them.1!3 ... 

The good, which they have called light and the Tree of Life, occupies the 
regions in the East, West and North, but the Tree of Death which they also 
called Hyle, being very wicked and un-created, occupies the regions towards 
the South and the meridian.!!4 


110 Marcus Diaconus,Vita S. Porphyrii Gazensis 85,1-2, ed. and trans. H. 
Grégoire and M.-A. Kugener, Marc le Diacre, Vie de Prophyre (Paris, 1930) 66. 

111 Severus Antiochenus, Homilia 123, ed. Rahmani, Studia Syriaca IV, 
Documenta de antiquis haeresibus (Beirut, 1909) pp. 4,5-cx (trans. of Paul of 
Callinicum) and Homélie catéchetique (contre les Manichéens) (trans. of Jacob of 
Edessa), ed. and trans. M. Brière, Les Homiliae Cathédrales de Sévère d' Antioche, 
PO 29 (1961) 124 (628) - 188 (692) (trans. of Jacob of Edessa). See also the 
edition of M. A. Kugener and F. Cumont Recherches sur le Manichéisme, Hl, 
Extrait de la CXXIII Homélie de Sévére d'Antioche (Brussels,1912) 89-150 and 
study and translation by J. Reeves, Jewish Lore in Manichaean Cosmogony, 
Studies in the Book of the Giants Traditions (Cincinnati, 1992) 165-83. 

112 Hom. 123, ed. Brière, p. 148,23-25: Q= As daly Anew κοκ δι 
Khadis κ Khoi «dida dux ages dart Aa T ps pue rauca 
nw AK duo πον : Kanxun liou : κπιππ ΚΩΝ, o: «αλ vinx κλπ 

0 nce 

113 Ibid. p. 150,8-10: «lan dua Kun KY A qon w da «Ακ «« 
2 dus no κπιπ «κα: iou omnduda dua am Kal, 8K νοπόμί πιά 
RS Kain dad κποολ du dukSdnzz «Na owad Aaw «κ «aur, Cf. 
Thát. haer. 26, PG 83.377B: Οὗτος δύο ἀγεννήτους καὶ ἀῑδίους ἔφησεν 
εἶναι, Θεὸν καὶ Ὕλην, καὶ προσηγόρευσε τὸν μὲν Θεὸν Φῶς, τὴν δὲ 
Ὕλην Σκότος: καὶ τὸ μὲν Φῶς ᾿Αγαθὸν, τὸ δὲ Σκότος, Κακόν: ἐπιτέθεικε 
δὲ καὶ ἄλλα ὀνόματα. Tit. Bostr., adv. Manich. L6, p. 4,14-18 (ed. Lagarde): 
Γράφων τοίνυν ἐκεῖνος αὐτὸς ὁ χαλεπώτατος Μανεὶς ἄρχεται: Πανταχοῦ 
ἦν Θεὸς καὶ Ὕλη, Φῶς καὶ Σκότος, ᾿Αγαθὸν καὶ Κακὸν ἐν τοῖς πᾶσιν 
ἄκρως ἐναντία ὡς κατὰ μηδὲν ἐπικοινωνεῖν θάτερον θάτερῳ, ἀγένητά τε 
καὶ ζῶντα ἄμφω. 

11 Ibid. P- 152,14-16: a< κΊσαι .3«3 dua nó Dci vá noa 
ΚΞΝ Koan o Kasia Anda way KdaidkKN onus Kalua κιλα 
om β΄ LX xn whoa nc KA ikgieln Gau y xo ut 
Khun Mn Khe pia ου Oom) Cf. Thdt. 377B: To μὲν yàp Φῶς 


FROM MESOPOTAMIA TO THE ROMAN EAST 49 


The difference and gulf between the two principles are as great as that 
between a king and a pig. The one moves in a royal palace in chambers fitting 
for him, the other wallows like a pig in filth, feeds on its foul stench and takes 
pleasure in it, or [is] like a snake, coiled inside its den.!!5 ... 

The [beings] which have existed for ever and at all time from the beginning 
- he is speaking about Hyle and about God - each one of them exists in its own 
nature. Thus is the Tree of Life, which is decorated there with all its beauties 
and with all its shining splendours, which is filled and clothed with all its 
excellence, which stands fast and is fixed in its nature: its territory includes 
three regions, that of the North which is external and below, [that] of the East 
and [that] of the West which is external and below. There is not anything 
which is penetrated or occluded by it from below, not even in one region, but 
it (stretches) infinitely outside and below. No foreign body is around it [the 
Tree of Life] or below it, nor at another place of the three regions, but below 
and outside belong to it, to the North, to the East and to the West. There is 
nothing which surrounds and encloses it on these three sides. But it is in 
itself, of itself and to itself, arrayed in itself with its fruits, And the Kingdom 
consists of it..!16 .., 

And it (i.e. the Good) is not seen in the southern region, and that is because 
it is hidden in that which is within its bosom (the Region of Light); for God 
has built a wall around that place.!!7 

Its light and its grace are invisible, so that it does not give the Evil Tree, 
which is in the South, an occasion for desire, and so that it should not be the 
cause for it to be provoked and harrassed and to get into danger. But it is 


ὠνόμασε δένδρον ἀγαθὸν, ἀγαθῶν πεπληρωμένον καρπῶν: τὴν δὲ 
Ὕλην, δένδρον κακὸν, συμβαίνοντας τῇ ῥίζῃ φέρον καρπούς. 
Αφεστηκέναι τῆς "Ύλης ἔφησε τὸν Θεὸν, καὶ παντάπασιν ἀγνοεῖν, καὶ 
αὗτον τὴν Ὕλην, καὶ τὴν Ὕλην αὐτόν: καὶ σχεῖν, τὸν μὲν Θεὸν, τά τε 
ἀρκτῷα μέρη, καὶ τὰ ἑῷα, καὶ τὰ ἑσπέρια, τὴν δὲ Ὕλην τὰ νότια: Tit. 
Bostr. 1,11, p. 6,3-4: Αὖθις τὸ μεσημβρινὸν μέρος τῇ κακίᾳ διδόντες. See 
also Chron. Maroniticum, ed. I. Guidi, Chronica Minora, CSCO, Ser. Syr. 3 
(Paris, 1903) 60,10-13. 

115 Ibid., p. 152,20-23: qid (λῶν «dune Kaune ;onéuK tim molar 
Khai wide αλ haa we wi nein Kuwan alvus G3 (a Gi 
dooiddsa Kamins (ums Aaa don Cum hana yI no iaa Khuda 

l roana WA κΌπω vu nK ctu dua 

116 Jhid., p. 154,7-18: tox x «nodu daan παν το «ram xo 
faac n.;endu« modus «uaa DORIA in Aa :κίαχλκ AX Aa Anm AMA 7 uk 
Khmu dowasan mda «ολα win ha gna wisi no AK jonduc 
ad καππώα oa Κμοπ agon sean ods, yodan Aann in wda 
GOD Guna huha dus wl sdua ο ids 06 ha ANA ca 
AKo omn AA nK usta du ea κλπ hudd «σπα dudda dus à 
Caan dudda dua d iadu GOuumduem KY om OK Kug qm Kus 
« Khani Kawa CASK :cuducud κΚλθκα cuius sda idu CA Gm Ruy 
dja dua, stain dua dud enda ολ κλκ «duis ANA xo 
KK «duis ANA wos wo) wan xus Ar Ado unà as duds 
wa wadua æa κκ ma no aA sa πα iodo «cu wa nm »onduc 

* haad 

NT Thid., ll. 22-24 maani πο «Men Khud ναό Kéus2 io Kudo «λα 

# Khan ed Kink dau Ud oM manna φλας 
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enclosed in splendour and gives no occasion because of its goodness. But it 
has preserved itself by its righteousness and is in this splendour, existing 
continually in the nature of its greatness in these three regions. The Tree of 
Death, however, according to its nature has no life or any fruits of goodness 
on its branches. It is always in the southern region. It has its own place, 
which is above (7) 11.115 

The Tree of Death is divided into many [trees]. War and embitterment exist 
in them. They are strangers to peace and are full of all wickedness and never 
have good fruits. It [the Tree of Death] is divided against its fruits and its fruits 
too stand against the Tree. They are not at one with the one who produced 
them, but they all produce the worm for the destruction of their place. They are 
not subject to the one who produced them, but the whole tree is bad. It never 
does any good but is divided in itself and each individual part destroys what is 
nearby.!!9 ott 

For they also wrote these strong words: [Let this be said] about the Hyle and 
about its fruits and members. Because of the unrest - therein was the reason - it 
happened, that they ascended even to the worlds of light. For these members 
of that tree of death did not even know each other, and were not even aware of 
each other. For none of them knew more than its own voice and saw only that 
which was before their own eyes. And when it [the voice] called out 
something, then they heard it and were aware of it and set off to the voice with 
violence. They did not know anything else. And so they were stimulated and 
spurred on by each other to press forward even as far as the frontiers of the 
splendid land of light. But when they realized that its wonderful and 
exceedingly beautiful appearance was far better than their own, then they 
assembled - i.e. that dark Hyle - and took counsel against light to mix 
themselves with it. Because of their madness they did not know that a strong 
and powerful God dwelt therein. But they strove to ascend to the heights, 
becuse they had never recognized anything of the excellence of the Godhead, 
nor had they realized who God was. But they looked there, full of foolishness, 
urged on by the desire for the appearance of those blessed worlds and believed 
that it would belong to them. There arose therefore all the members of that 


118 Ibid., pp. 154,26-156,8: odoin dus mioù vond uwha pay 
KAS Kom suds duca ono eaa no rai ox Kd du κλπ caia 
Ka Κως caua no MC wormed κκ μάντι ἠσοισόδωπ γαλ nao 
uma νοοπωκτ "ται ml om ww dik ola κάπαν, Am Kab om 
yI no arn Chia AA wos ocosqa κια dutu 5onduc aa rox 
wwe ddaa κκ Aao tol Kuan Cin ol dud «Anzi Gli 
Kade ΟΛ dud wd «κα .Kdusud οὐ Kdhuss duum indu non onim 

os * ond sons ow: κιλα 
-119 Tbid. p. 162,6-13: kainan : so Assi tatoos Khoa nc «ιλικ 
Khaz whoa. Gian Lagoda rion x? σα no3 du« «δν Όσα 

«pum «Sin Dorica As swnd Asan . 40e duk XX Citas tandm disco 
A Aa τέρατα spools payed Kk ala ues ward Wn luc AN Kids 
Aakn ine kzn ca LK κκ puc ala nod. x33 dA rn «neo danas 
sola Khau Nous Aon œa nq als κλκ XS xn αν sand 
Ελλαδα ol nana € nod Cf. Thdt. 377B: αἰῶσι δὲ πολλοῖς ὕστερον 
διαστασιάσαι πρὸς ἑαυτὴν τὴν Ὕλην, καὶ τοὺς ταύτης καρποὺς πρὸς 
ἀλλήλους: 
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Tree of Darkness, that is Hyle which creates ruin, and ascended with many, 
countless armies. But they were all clad in the Hyle of fire. 120 
The members however [of the Hyle] were varied. Some had a firm body and 
were of infinite size, the others incorporeal and untouchable, having a keen 
oerception like the demons and apparitions of phantoms. When, now, the 
"whole Hyle had arisen, it ascended with its winds and storms, with water and 
fire, with its demons and apparitions, the archons and powers - and this was 
while they were all in the depths, so that they could associate themselves with 
the Light. Because of this disturbance, which was prepared out of the depths 
against the Land of Light and against the holy fruits, it was necessary that a 
part should come out of the Light and be mingled with the evil ones, so that 
the enemies would be captured by this mingling, and the good would have 
peace and the nature of the good would be preserved, after that blessed nature 
had been delivered out of the fire of the Hyle, and out of that ruinous decay, 
and thereby again the luminous ones would be divested of the Hyle by the 
power which has been inter-mingled, so that the Hyle will be destroyed from 
the midst and the Tree of Life be god in all and over all. For in that world of 
light there is no burning fire, to be set against evil, nor cutting iron, nor 
water, which drowns, nor any other evil which is like it. For everything is 
light and free space. And no harm comes to it. But rather this exodus or 
crossing-over takes place in order that, by virtue of the part which came from 
the light, the enemies, being scattered, might cease their attack and are 
captured by the mingling.!?! 


120 Sev. Ant, Hom. 123, pp. 164,10-27: dus wo 834 «ως Qno ada 
m KAAS AK δν Gion KIKS An uno ANA vo 8 huhi 
Moma «ANN daa aK qaga x6 δαν ragod hon Lnag Na Kate 
dut a« saad oom wu chow no κλικ rao MI «pum ὯΝ cist . 
Kno Aw Kudu yx κλα PUA, «nou aude Kaia JR CM «πολ ruo 
xx Uva kam Cù aan nno yiu «Deoa ana oon. odua «Yn «C OK ; 
« πων An And nae wd ΚϑκΚω Yso nno οσο σα aan .nnao 
apna 266 dal Kaiu VIE ADAKH atoriddd awa ano «QA AM mn. 
no oud mya okhala sona fhuaran οὐ o Ska κπππῶσδιλ Ka 3K 
yum ELAN πο wi wk, sonda ducudu pia huta ETS Konid 
Gak Kiop Aao) moridda :KÓanza ο Gowo caduk πα :nxaádK 
Κωπὸ Kodli chou ANA anc ou fo nea «peo «p anda 
Ka.N ndm Asda Sign ‘agony n3 Kn Sian .o2 καπ ah. un 
πολέ (onduK nima «po Kam ÆN πκ PIE fam asu Κόπολα 
niono 91 «pd e Ka naa KSA NO Ba duum «κ 
dua nuc :Xanzuüus no lida rao «nexa Aisne nvuidódrn Koms ο 
aud goun wicoa irda pawn UA nomo ‘Adu haat οὐ Ano jouduka 
«nos guo à cigs Anon ind Cf. Tit. Bostr. 1,22, Ρ. 13,11-12: 
Ὁπλίζεσθαι γὰρ εἰκὸς ἦν αὐτούς, ὥς φησὶ, πυρὶ καὶ σκότῳ. 

121 Hom. 123, pp. 164,28-166,15 (the same quotaton continued): | ya quan 
KAEN Quel «no duk uy yi ol nno goadur aizo Kow "e 
AE E ANG AE a (ισα O y3 wo .Kama λα .nüco πο ο τά Kdànaiun «Κιτ 
dvanddd aan «Κιν ανάσα doin καπ καὶ vert ‘geod duk KduiXn Κάντο 
ελα aden damn Gain Ain X Καπ ws ianwo ολο da 
qe Gać nuo «gea dur Knzunxa «noa soon rin dux in 
Asani inns wr WXAK n6 bus rae. AX an Kinga AE «pm 
caw Kh «dida thom dead ieda Kids «παλ Gopa coxa 
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- (You (i.e. Mani) say) "that this portion (of light) was given to Matter in the 
guise of tempting bait and a deception, so that after this 'the mixture’ - as you 
say - ‘would be purified’, or rather ‘the light would be found pure’, as if you are 
supposing that you are devising a discourse about dregs mixed in wine, and not 
about God! 'And after the purification’ - I am also saying this according to you 
- ‘Matter will be completely reduced to destruction’! For with these very words 
we have set you forth above as saying, 'so that Matter would be obliterated 
from the midst" 122 


(πα Aaa NL «gus, dd. «ασ cuna aod aed ΠΠ Nidha giog 
en) qu kai ne Kus γω πο DEA) cua Unda Wall tox  rnoan 
Know « acids „Kuo qu uo aude Chuain οὐ κτατα wea AY EE, 
gü nò Gin noun iO ea wz ASh nos Gad ipud πώ Cin 
ια Ἱεέθιωπω σα eam duct κ Gogna no us, AS do Asa daa oM 
xa n€ Ἱκαπῖω Qy rKAsKn ions nc A κλπ  Κποισὸ Kx,3 Aand 
duk κλα ide ἀπ Kidda ondu Kiem UW yon da oo «uias Ke CuK 
Khisa ua Kaa idiots dua of ana sondu Kim Od «αλλ ruins 
ua «gugdidun KI ku y eens pixidu 1 PEETER ;99« Kion NU νο 
* Kainz Cf. Thdt. 3 7C/D: cou δὲ πολέμου συστάντος, καὶ τῶν μὲν 
διωκόντων, τῶν δὲ διωκομένων, μέχρι τῶν ὅρων τοῦ Φωτὸς αὐτοὺς 
ἀφικέσθαι, εἶτα τὸ Φῶς θεασαμένους, ἠσθῆναί te ἐπ᾽αὐτῷ, καὶ Bav- 
μάσαι, καὶ βουληθῆναι πασσυδεὶ Kat’adtod στρατεῦσαι καὶ ἁρπάσαι, 
καὶ κερᾶσαι τῷ Pati τὸ ἴδιον σκότος. Ὥρμησεν οὖν, ὡς ὁ ἀσύστατος, 
καὶ φλήναφος, καὶ ἀνόητος ἔφησε μῦθος, ἡ Ὕλη μετὰ τῶν δαιμόνων, 
καὶ τῶν εἰδώλων, καὶ τοῦ πυρὸς, καὶ τοῦ ὕδατος, κατὰ τοῦ φανέντος 
Φωτός. Ὁ θεὸς δὲ, τὴν ἀθρόαν στρατείαν ὀρρωδήσας: οὐ γὰρ εἶχε, 
φησὶ, πῦρ, ἵνα κεραυνοῖς χρήσηται, καὶ σκηπτοῖς, οὔτε ὕδωρ, ἵνα 
κατακλυσμὸν ἐπενέγχῃ, οὐδὲ σίδηρον, ἢ ἄλλο τι ὅπλον: τοιόνδε τι 
μηχανᾶται. Μοῖράν τινα τοῦ Φωτὸς λαβὼν, οἷόν τι δέλεαρ καὶ 
ἄγκιστρον τῇ Ὕλῃ προσέπεμψε" προσκειμένη δὲ ἐκείνη, καὶ ὑπὲρ αὐτὸ 
στρωθεῖσα, κατέπιε τὸ πεμφθὲν, καὶ προσεδέθη, καὶ καθάπερ τινὶ 
περιεπάρη πάγῃ. Ἐντεῦθεν ἀναγκασθῆναί φασι τὸν Θεὸν δημιουργῆσαι 
τὸν κόσμον. Tit. Bostr. 1,21, p. 12,22-29: “Ore τοίνυν (αὐτῇ λέξει φησὶ ἡ 
παρ᾽ αὐτοῖς βίβλος) πρὸς ἀλλήλους στασιάζοντες ἐπεπόλασαν καὶ μεχρὶ 
τῶν μεθορίων, καὶ τὸ Φῶς εἶδον, θέαμά τι καλλιστὸν καὶ εὐπρεπέστατον, 
τότε ὑπὸ τῆς ἐν αὐτοῖς κινήσεως ἐνθουσιῶντες κατὰ τοῦ Φωτὸς 
ἐβουλεύσαντο, τί δῇ ποιήσαντες δύναιντο ἂν αὐτοὺς τῷ κρείττονι 
σνγκεράσαι: τοῦτο δὲ λογίσασθαι οὐχ οἷοί τε ἦσαν, ἀλλ᾽ ἐπιθυμίᾳ τοῦ 
κρείττονος ἴδιον θήραμα νομίσαντες αὐτοῖς ἔσεσθαι, πολλοὶ ὄντες 
ἐπεστρατεύσαντο. Idem, 1,22, p. 13,6-9: Φησὶ τὸ γράμμα ἀφ᾽ οὗ τὰ παρὰ 
τοῦ Μανέντος παρεθήκαμεν, ὡς οὐδ᾽ ὅτι Θεὸς ἐν Φωτὶ διῃτᾶτο 
ἐγίνωσκον, οὐδ᾽ ὅτι τολμήσαντες κατὰ τοῦ οἰκητηρίου τοῦ Θεοῦ οὐκ 
ἔμελλον ἀθῶοί ποτε ἀπαλλαγῆναι. Idem, 1,17, p. 9,17-24: 'O δὲ ᾿Αγαθὸς 
δύναμιν ἀποστέλλει τινά ... δέλεαρ ἐσομένην εἰς ἀκούσιον τῇ “YAN co- 
φρονισμόν: ὃ δὴ καὶ γέγονεν: θεασαμένη yàp ἢ Ὕλη τὴν ἀποσταλεῖσαν 
δύναμιν, προσεκίσσησε μὲν ὡς ἐρασθεῖσα, ὁρμῇ δὲ πλείονι λαβοῦσα 
ταύτην κατέπιε καὶ ἐδέθη τρόπον τινὰ ὥσπερ θηρίον: κέχρηνται γὰρ καὶ 
τῷδε τῷ ὑποδείγματι, ὡς δι᾽ ἐπῳδῆς τῆς ἀποσταλείσης δυνάμεως 
ἐκοιμίσθη. 

122 Ibid. p. 174,3-8: «dium Kio Kman xm Khel domain 
du a duca vert ins am wo ida wa Kast Anwo hawd 
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The once commonly accepted hypothesis of Cumont and Kugener that we 
have here citations from the lost Manichaean canonical work, the Book of 
the Giants,'23 must now be called into doubt. The Book of the Giants, as 
shown from extant Turfan fragments, shows the distinctive influence of the 
Book(s) of Enoch and this has been confirmed by Milik’s identification of a 
prototype of the Manichaean work among the Enochic fragments from 
Qumran (1st C BC - 1st CE).!24 The lost work behind the citations gives 
one of the most abstract and most demythologized versions of Manichaean 
cosmogony and it is not inconceivable that it was a Christianized version of 
a Manichaean work utilised by heresiologists for the refutation of the 
teachings of the sect. 


4. Manichaeism in Palestine and Arabia 


According to Epiphanius, the first Manichaean to arrive in his hometown of | 
Eleutheropolis in Palestine was a veteran by the name of Akouas at the time 
of Aurelian (270-5). Hence those who became followers of the faith called 
themselves Akouanitans.!?5 His status as a veteran has led De Stoop to see 
a similarity between Manichaeism and Mithraism in that both of these 
religions appealed to the Roman army serving on the frontier.!?6 This 
Akouas, however, may be identified with one of Mani's disciples Mar Zaku - 
who was also venerated by the Manichaeans in the East.!2’ If this is so, he 
could hardly have been merely a soldier on garrison duty in the frontier cities 
who came to the religion through the army. In any case, the strong 
prohibition against the taking of life was very strict in Manichaeism and its 
appeal to soldiers in general would have been limited.!?? Mar Zaku was 


Mua Xd AX nao wd King om wads vien Moan nuda 
ada wie isa wos dud 3333 du« πα κεολκ AX o uua 
ne 29 wiad ind duina rhaa av dam Aaka dink dine 
Anew oa dua Qat .du& wika vna dat Koo Azia uM yoa 

# Kho ad 

123 Kugener-Cumont, op. cit. II, 160-61. ese 

124 Cf. Reeves, op. cit., 172. 

125 Epiph., haer. LXVL1,1, pp. 13,21-14,1: Μανιχαῖοι, (oi) καὶ 'Axov- 
ανῖται λεγόμενοι, διά τινα οὐέτρανον ἀπὸ τῆς µέσης τῶν ποταμῶν 
ἐλθόντα, ᾿Ακούαν οὕτω καλούμενον, ἐν τῇ Ἐλευθεροπόλει ἐνέγκαντα 
ταύτην τὴν τοῦ δηλητηρίου τούτου πραγματείαν, οὗτοι κατὰ τὸν καιρὸν 
ἐκεῖνον τῷ βίῳ [αὐτῶν] ἐκήρυξαν, μέγα τῷ κόσμῳ κακὸν μετὰ τὴν 
Σαβελλίου ἐπαναστάντες (αἵρεσιν). ἐν χρόνοις γὰρ οὗτοι Αὐρηλιανοῦ 
τοῦ βασιλέως γεγόνασι, περὶ ἔτος τέταρτον τῆς αὐτοῦ βασιλείας. 

126 E. De Stoop, Essai sur la diffusion du Manichéisme (Ghent,1909) 57-8. 

127 M6 R II 60, ed. and trans. MM iii, 866. 

128 Cf. Ε. Cumont, "La propagation du manichéisme dans l'Empire romain", 
Revue d'Histoire et de Littérature Religieuses, N. S. 1 (1910) 39. See also P. R. 


54 FROM MESOPOTAMIA TO THE ROMAN EAST 


most probably a Roman soldier who was taken into captivity in Persian- 
held Mesopotamia in one of Shapdr I’s raids on Roman territories. 
Furthermore, Tardieu has made the important observation that the word 
οὐέτρανος could mean a monk or an ascetic. Thus, Akouas-Zaku might not 
have any military background and his title of veteranus might signify 
nothing more than his senior position in the Manichaean community.!29 

One of the earliest testimony we possess on Manichaeism from a 
source within Roman Palestine is to be found in the Ecclesiastical History 
of Eusebius of Caesarea, the first edition of which was completed before 
300: 


At that time also the madman, named after his devil possessed heresy, was 
taking as his armour mental delusion; for the devil, that is Satan himself, the 
adversary of God, had put the man forward for the destruction of many. His 
very speech and manners proclaimed him a barbarian in mode of life, and, 
being by nature devilish and insane, he suited his endeavours thereto and 
attempted to pose as Christ: at one time giving out that he was the Paraclete 
and the Holy Spirit Himself, conceited fool that he was, as well as mad; at 
another time choosing, as Christ did, twelve disciples as associates in his 
new-fangled system. In short, he stitched together false and godless doctrines 
that he had collected from the countless, long-extinct, godless heresies, and 
infected our empire with, as it were, a deadly poison that came from the land 
of the Persians; and from him the με name of Manichaean is still 
commonly on men’s lips to this day.!°° 


When Cyril, the bishop of Jerusalem, delivered his famous catechetical 
lectures around 347, he singled out Manichaeism for special condemnation. 
He devoted most of his Sixth Catechesis to the heresy, basing his 


L. Brown, "The Diffusion of Manichaeism in the Roman Empire", in Religion 
and Society in the Age of Saint Augustine (London 1972) 96-7. 

j 129 M. Tardieu, “Vues nouvelles sur le manichéisme africain?”, Revue des 
Etudes Augustiniennes 81 (1979) 253. 

130 ΥΠ 31: Ἐν τούτῳ καὶ ὁ μανεὶς τὰς φρένας ἐπώνυμός τε τῆς δαιμον- 
ώσης αἱρέσεως τὴν τοῦ λογισμοῦ παρατροπὴν καθωπλίζετο, τοῦ 
δαίμονος, αὐτοῦ δὴ τοῦ θεομάχου σατανᾶ, ἐπὶ λύμῃ πολλῶν τὸν ἄνδρα 
προβεβλημένου. βάρβαρος δῆτα τὸν βίον αὐτῷ λόγῳ καὶ τρόπῳ τήν τε 
φύσιν δαιμονικός τις Ov καὶ μανιώδης, ἀκόλουθα τούτοις ἐγχειρῶν, 
Χριστὸν αὑτὸν μορφάζεσθαι ἐπειρᾶτο, τοτὲ μὲν τὸν παράκλητον καὶ 
αὐτὸ τὸ πνεῦμα τὸ ἅγιον αὐτὸς ἑαυτὸν ἀνακηρύττων καὶ τυφούμενος γε 
ἐπὶ τῇ μανίᾳ, τοτὲ δέ, οἷα Χριστός, μαθητὰς δώδεκα κοινωνοὺς τῆς 
καινοτομίας αἱρούμενος: δόγματά ye μὴν ψευδῆ καὶ ἄθεα ἐκ μυρίων τῶν 
πρόπαλαι ἀπεσβηκότων ἀθέων αἱρέσεων συμπεφορημένα καττύσας, ἐκ 
τῆς Περσῶν ἐπὶ τὴν καθ᾽ ἡμᾶς οἰκουμένην ὥσπερ τινὰ θανατηφόρον ἰὸν 
ἐξωμόρξατο, ἀφ᾽ οὗ δὴ τὸ Μανιχαίων δυσσεβὲς ὄνομα τοῖς πολλοῖς εἰς 
ἔτι νῦν ἐπιπολάζει. τοιαύτη μὲν οὖν ἢ καὶ τῆσδε τῆς ψευδωνύμου 
γνώσεως ὑπόθεσις, κατὰ τοὺς δεδηλωμένους ὑποφυείσης χρόνους. Trans. 
J. E. L. Oulton, Eusebius, Ecclesiastical History, II (London, 1927) 246. 
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knowledge of it almost entirely on the Acta Archelai.!?! The fact that 
Manichaeism was specially condemned in these lectures rather than any 
other heresy seems to suggest that Manichaeism had made a stronger impact 
on his diocese than any other heresy. Perhaps it was through endeavours of 
zealous priests like Cyril that the Manichaeans in Palestine round about 364 
felt threatened and sought a champion for their cause in the famous sophist 
Libanius of Antioch, who on more than one occasion had pleaded with the 
authorities to show more tolerance towards non-Christian religions. Our 
evidence for this is a letter addressed to Priscianus, who was then Governor 
of Palestina Prima: 


Those who venerate the sun without (performing) blood (sacrifices) and 
honour it as a god of the second grade and chastise their appetites and look 
upon their last day as their gain are found in many places of the world but 
everywhere a few only. They harm no one but they are harassed by some 
people. I wish that those of them who live in Palestine may have your 
authority for refuge and be free from anxiety and that those who wish to harm 
them may not be allowed to do so.!?? 


Although the letter does not specifically mention the Manichaeans by name, 
most scholars since Valesius (1603-76) have regarded them as the sect in 
question.!?? The sun was indeed a god of the second grade in Mani- 
chaeism,!?4 they refrained from slaying animals 135 and the fact that they 
were in many places but nowhere numerous also suits the Manichaeans. The 
sect had been put under a ban since 302 by the Emperor Diocletian but the 
force of his edict was probably ignored by the early Christian Emperors.!?é 
Thus it was possible for Libanius to make the plea for toleration on their 


131 See above note 99. 

132 Ep. 1253, ed. R. Foerster, Libanii opera 12 vols. (Leipzig, 1909-27) XI, 
p. 329: Οἱ τὸν ἥλιον οὗτοι θεραπεύοντες ἄνευ αἵματος καὶ τιμῶντες θεὸν 
προσηγορίᾳ δευτέρᾳ καὶ τὴν γαστέρα κολάζοντες καὶ ἐν κέρδει 
ποιούμενοι τήν τῆς τελευτῆς ἡμέραν πολλαχοῦ μέν εἰσι τῆς γῆς, 
πανταχοῦ δὲ ὀλίγοι. καὶ ἀδικοῦσι μὲν οὐδένα, λυποῦνται δὲ ὑπ᾽ ἐνίων. 
βούλομαι δὲ τοὺς ἐν Παλαιστίνῃ τούτων διατρίβοντας τὴν σὴν ἀρετὴν 
ἔχειν καταφυγὴν καὶ εἶναί σφισιν ἄδειαν καὶ μὴ ἐξεῖναι τοῖς 
βουλομένοις εἰς αὐτοὺς ὑβρίζειν. Cf. Ο. Seeck, Die Briefe des Libanius 
zeitlich geordnet (Leipzig, 1906) 244-45 and W. Bang, “Aus Manis Briefen” in 
Aus den Forschungsarbeiten der Mitglieder des ungarischen Instituts ... in 
Berlin. Dem Andenken Robert Graggers gewidmet (Berlin, 1927) 66, n. 1. 

133 H, Valesius, Annot. in Socr 1,22, repr. in PG.67.137-8. 

134 Cf, J.-P. Asmussen, X'astvarüft. Studies in Manichaeism (Copenhagen, 
1965) 206. 

135 Aug., haer., 46,11 (106-9), ed. R. V. Plaetse and C. Beukers, CCSL 46 
(Turnhout,1969) 316. 

136 Cf. E. H. Kaden, "Die Edikte gegen die Manichaer von Diokletian bis 
Justinian”, Festschrift Hans Lewald (Basle, 1953) 57-8. 
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behalf. Once the laws against them were issued in quick succession in the 
Theodosian era (379-95), such a plea would almost certainly have fallen on 
deaf ears. 

At the turn of the fourth century, a Manichaean by the name of Julia 
arrived in the city of Gaza to disseminate the new religion. We possess a 
remarkable account of her ill-fated mission from the life of the local bishop 
Porphyry written by Mark the Deacon.!?? Gaza was favoured by Julian the 

Apostate because of its strong attachment to paganism.!?? Hence, when 
Porphyry became bishop, he had a hard task in evangelising the city. The 
challenge from Julia who was seeking converts from the neophytes, i.e. 
those new to Christianity, was therefore most unwelcome.!?? The account 
of her arrival is worth citing in full as it yields much interesting insight 
into Manichaean missionary techniques: 


About that time, a woman from Antioch named Julia arrived in the city; she 
confessed to the abominable heresy of those known as Manicheans; now, 
discovering that among the Christians there were some neophytes who were 
not yet confirmed in the holy faith, this woman infiltrated herself among 
them, and surreptitiously corrupted them with her impostor's doctrine, and 
still further by giving them money. For the inventor of the said atheist 
heresy was unable to attract followers except by bribing them. In fact, the 
said doctrine, at least, for those in their right minds, is full of every kind of 
blasphemy, damnable things and old wives' tales, only useful for attracting 
feeble women and childish men, short on reasoning and intelligence. This 
false doctrine of different heresies and pagan beliefs was created with the 
treacherous and fraudulent intention of enticing all kinds of people. In fact 
the Manichaeans worship many gods, thus wishing to please the pagans; 
besides which, they believe in horoscopes, fate, and astrology in order to be 
able to sin without fear since, according to them, we are not really 
accountable for sin, it is the result of a fateful necessity.!^? 


137 Marcus Diaconus, Vita Porph. Gaz. 85-91, pp. 66-71. Cf. F. C. Burkitt, 
The Religion of the Manichees (Cambridge, 1926) 7-11 and esp. F. R. 
Trombley, Hellenic Religion and Christianization, c. 370-529, Pt. 1, Religions 
in the Graeco-Roman World 115/1 (Leiden, 1993) 229-34. 

138 Cf. Sozomenus, hist. eccl. V,3, 6-7, ed. J. Bidez, rev. G. C. Hansen, GCS , 
p.196,4-14. ` l 

139 Vita Porph. Gaz. 85 (3-7), 66-7. 

140 Ibid. pp. 66-7: Kat’ ἐκεῖνον δὲ τὸν καιρὸν ἐπεδήμησεν τῇ πόλει 
γυνή τις ᾿Αντιόχισσα καλουμένη Ἰουλία, ἥτις ὑπῆρχεν τῆς μυσαρᾶς 
αἱρέσεως τῶν λεγομένων Μανιχαίων, καὶ γνοῦσά τινας νεοφωτίστους 
εἶναι καὶ μήπω ἐστηριγμένους ἐν τῇ ἁγίᾳ πίστει, ὑπεισελθοῦσα 
ὑπέφθειρεν αὐτοὺς διὰ τῆς γοητικῆς αὐτῆς διδασκαλίας, πολλὰ δὲ πλέον 
διὰ δόσεως χρημάτων. Ὁ γὰρ ἐφευρὼν τὴν εἰρημένην ἄθεον αἵρεσιν, 
"οὐκ ἄλλως ἠδυνήθη δελεάσαι τινὰς εἰ μὴ διὰ τῆς παροχῆς τῶν 
χρημάτων. Καὶ γὰρ τὸ μάθημα αὐτῶν, τοῖς γε νοῦν ἔχουσιν, πεπλήρωται 
πάσης βλασφημίας καὶ καταγνώσεως καὶ γραώδων μύθων ἐφελκομένων 
γυναικάρια καὶ παιδιώδεις ἄνδρας κοῦφον ἔχοντας τόν τε λογισμὸν καὶ 
τῆν διάνοιαν. Ἐκ διαφόρων γὰρ αἱρέσεων καὶ δογμάτων Ἑλληνικῶν 
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- Mark then remarks that they were Christians in name only but declined to 
give more detailed description of their mythical teaching: 


They also confess Christ, but claim that he was only apparently incarnate. As 
well as that, they who claim to be Christians themselves only appear to be 
so. I leave aside that which is ridiculous and offensive in order to avoid 
filling my audience’s ears with the sound of scandalous words and monstrous 
suggestions. For they constructed their heresy by mixing the fables of the 
comic Philistion, Hesiod and other so-called philosophers with Christian 
beliefs. Just as a painter obtains the semblance of a man, an animal or some 
other object by mixing colours to delude the viewers, so that fools and 
madmen believe these images are real, whereas sensible people will only see 
in them shadows, illusion and human invention: in the same way, the 
Manichaeans have created their doctrine by drawing on many beliefs: or, in 
other words, they have mixed the venom from various reptiles to make a 
deadly poison capable of destroying human souls. For as I have said, on the 
arrival of this pestilential woman, some Christians allowed themselves to be 
taken in by her false teaching.!^! 


Grégoire and Kugener, the editors of the vita, have made the important 
Observation that Mark's ideas on Manichean heresy are apparently obtained, 
through the intermediary Porphyry, from the Panarion of Epiphanius. Many 
passages from the article on the Manichacans are duplicated in chapters 85 
and 86 of the vita Porphyrii. For example, Epiphanius, who chose the 
amphisbene as a symbol of Manichaeism, says that this snake is multi- 
coloured, resembling various objects, to deceive human eyes, and hides its 
sting beneath it, which is a source of poison drawn from everywhere. Mark 


συνέστησαν ταύτην αὐτῶν τὴν κακοδοξίαν, βουλόμενοι πανούργως καὶ 
δολίως πάντας προσλαβέσθαι. Θεοὺς γὰρ πολλοὺς λέγουσιν, ἵνα 
“Ἕλλησιν ἀρέσωσιν, ἔτι δὲ καὶ γένεσιν καὶ εἱμαρμένην καὶ ἀστρολογίαν 
φάσκουσιν, ἵν᾽ ἀδεῶς ἁμαρτανῶσιν, ὡς μὴ ὄντος ἐν ἡμῖν τοῦ 
ἁμαρτάνειν, ἀλλ᾽ ἐξ ἀνάγκης τῆς εἱμαρμένης. 

141 Ibid. 86, pp. 67-8: 'Ομολογοῦσιν δὲ καὶ Χριστόν, δοκήσει γὰρ αὐτὸν 
λέγουσιν ἐνανθρωπῆσαι: καὶ αὐτοὶ γὰρ δοκήσει λέγονται Χριστιανοί. Τὰ 
γὰρ γέλωτος καὶ δυσφημίας ἄξια παραλιμπάνω, ἵνα μὴ πληρώσω τῆς 

, ἀκοὰς τῶν ἐντυγχανόντων ἤχους βαρυτάτου καὶ τερατολογίας. Τὰ γὰρ 
Φιλιστίωνος τοῦ σκηνικοῦ καὶ Ἡσιόδου καὶ ἄλλων λεγομένων 
φιλοσόφων συμμίξαντες τοῖς τῶν Χριστιανῶν, τὴν ἑαυτῶν αἵρεσιν 
συνεστήσαντο. “Ὥσπερ γὰρ ζωγράφος, ἐκ διαφόρων χρωμάτων μῖξιν 
ποιῶν, ἀποτελεῖ δοκήσει ἄνθρωπον ἢ θηρίον ἢ ἄλλο τι πρὸς ἀπάτην τῶν 
θεωρούντων, ἵνα δόξῃ τοῖς μὲν μώροις καὶ ἀνοήτοις ἀληθῆ τυγχάνειν, 
τοῖς δὲ νοῦν ἔχουσι σκιὰ καὶ ἀπάτη καὶ ἐπίνοια ἀνθρωπίνη, οὕτως καὶ 
oi Μανιχαῖοι, ἐκ διαφόρων δογμάτων ἀντλῆσαντες, ἀπετέλεσαν τὴν 
αὐτῶν κακοδοξίαν, μᾶλλον δὲ ἐκ διαφόρων ἑρπετῶν τὸν ἰὸν 
συναγαγόντες καὶ μίξαντες, θανατηφόρον φάρμακον κατεσκεύασαν πρὸς 
ἀναίρεσιν ἀνθρωπίνων ψυχῶν. Ὡς δὲ προείρηται, ἐνδημησάσης τῆς 
λοιμοφόρου γυναικός, τινὲς τῇ ἀπατώδει αὐτῆς διδασκαλίᾳ συναπ- 
ήχθησαν. 
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borrows from this passage the two images in his incoherent passage in 
chapter 86: ‘a mixture of colours intended to deceive the onlooker, and a 
mixture of poisons drawn from various snakes.’ But the certain proof of 
Mark’s subordinate relationship to Epiphanius is the mention of Philistion 
and Hesiod (beginning of ch. 86). Philistion is a mimographer at the time 
of Augustus. It is widely supposed that the Manichaeans were able to use 
his works to create their cosmogony. Now, Epiphanius, in quoting 
Philistion, says simply this: “Who would not burst out laughing at the 
story of their beliefs, crying out that Philistion’s farces are more serious 
than their own mimes.’!42 Epiphanius’ observation is quite correct, for it 
concerns the truly ridiculous fable of the demon Omophoros, the 
Manichaean Atlas, who changes shoulders every thirty years, thus causing 
earthquakes. As for Hesiod, this is the context in which Epiphanius 
mentions him: ‘Unmask yourself, O comic Menander: for your protest is in 
vain, you are Menander in person, since you tell us stories of adultery and 
drunkenness! They are the poetry of the Hellenes and not the truth that you 
are trying to introduce to us, and whose purpose is to lead astray those 
whom you entice. Of course, Hesiod, the poet of Theogony, Orpheus and 
Euripides, were no more sensible than you. There is no point in their stories 
being ridiculous, everyone knows very well that poets tell of things that do 
not exist, whereas you believe in the reality of the yarn you are spinning to 
us.’!43 Remembering these passages inaccurately, the good Mark put the 
famous author of the Theogony and Philistion the mimographer on the 
same footing.144 

To return to the story of Julia. Porphyry, the bishop, duly summoned 
Julia and entreated her to depart from her “satanic” beliefs.!45 Julia, far from 
being cowed, threw down the gauntlet of a public debate : *Speak and listen. 
Either persuade or be persuaded.'!46 The challenge was accepted and the next 


142 Epiph, haer. LXVL22, p. 50,1-3: Τὰ δὲ ἄλλα εἰπεῖν τίς οὐκ ἐκ- 
γελάσειεν. ὡς τάχα τὰ τοῦ Φιλιστίωνος εἶναι ἀναγκαιότερα ἢ τὰ τῆς 
τούτου μιμολογίας; 

143 Thid. 46,11-12, p. 84,26: ἔπαρόν σου τὸ προσωπεῖον, ὦ κωμφδοποιὲ 
Μένανδρε. ἐκεῖνος γὰρ ðv σεαυτὸν σκεπάζεις, μοιχῶν ἔργα διηγούμενος 
καὶ μέθης- οὐδὲν γὰρ ἐν σοὶ καθέστηκε. τῶν γὰρ Ἑλλήνων τὰ ποιήματα 
ἀντὶ τῆς ἀληθείας παρεισφέρων πλανᾷς τοὺς ὑπὸ σοῦ ἠπατημένους. 
τάχα γὰρ ὑπὲρ σὲ 'σίοδος ἐφρόνησε τὰ περὶ τῆς θεογονίας ποιητεύματα 
διηγησάμενος, τάχα ᾿Ὀρφεύς, τάχα Εὐριπίδης. ἐκεῖνοι γὰρ κἂν 
καταγέλαστα διηγήσαντο, δῆλοί εἰσιν ὅτι ποιηταὶ ὑπάρχοντες 
ἐποιητεύσαντο τὰ οὐκ ὄντα: σὺ δὲ: ὡς ὄντα διηγῇ, ἵνα τὴν πλάνην 
περισσοτέραν ἐργάσῃ. l 

144 Grégoire-Kugener, ed. cit., 67-72, n. 1. | 

145 Ibid 87 (8-10), p. 68: Εἶτα λέγει τῇ γυναικί: ᾿Απόσχου, ἀδελφή, 
ταύτης τῆς κακοδοξίας: σατανικὴ γὰρ τυγχάνει. 

146 Tbid. (10-11), p. 68: Ἢ δὲ ἀπεκρίνατο- Λέγε καὶ ἄκουε, καὶ ἢ 
πείθεις ἢ πείθῃ. 
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day she arrived accompanied by four companions, two men and two women. 
Mark describes them as “meek” and “pale” which may indicate either the 
effects of frequent fasting on their physiognomy or the extent to which their 
lives were dominated and regulated by their Electa.!^? The proceedings of the 
debate, according to Mark, were recorded by a scribe who knew the short- 
hand system of Ennomos, with Mark and another priest acting as 
memorizers. Unfortunately Mark decided not to include even a summary of 
the debate in his vita of Porphyry as he had intended to make it the subject 
of a separate work.!48 We can only surmise from the way the debate 
concluded that it was a heated exchange as Julia suffered a stroke and died - 
her ascetic lifestyle had not prepared her for such an intense encounter.!49 
Her abrupt departure left her companions defenceless in the hands of the 
victorious Porphyry. He duly made them anathematize Mani and received 
them back into the church as catechumens.150 

In the vita of Euthymius by Cyril of Scythopolis we learn of another 
Palestinian holy man who played an active role in ferreting out a small 
Manichaean cell (c. 422). Before becoming a famous abbot in Jerusalem, the 
monk Euthymius (377-473) was accustomed to taking long walks with a 
few companions in the desert regions west of the Dead Sea. On one of these 
journeys which he undertook sometime before 411 he cured the son of the 
headman (πρωτοκωµήτης) of the village of Aristoboulias at Ziph, who was 
afflicted by an evil spirit. When the news of this miraculous cure got about, 
the grateful villagers of Aristoboulias built a small monastery for 


147 Ibid. 88 (1-3), pp. 68-9: TR δὲ ἐπαύριον παραγίνεται ἣ γυνή, ἔχουσα 
μεθ᾽ ἑαυτῆς ἄνδρας δύο καὶ τοσαύτας γυναῖκας: ἦσαν δὲ νεώτεροι καὶ 
εὐειδεῖς, ὠχροὶ δὲ πάντες, N δὲ Ἰουλία ἦν προβεβηκυῖα. 

148 Ibid. 88 (12-23), p. 69: “H δὲ ἤρξατο λέγειν. 'O δὲ ἀδελφὸς Kop- 
νήλιος ὁ διάκονος ὁ πρὸ βραχέος ὀνομασθείς, ἐπιστάμενος τὰ Ἐννόμου 
σημεῖα, ἐπιτραπεὶς παρὰ τοῦ μακαριωτάτου ἐπισκόπου πάντα τὰ 
λεγόμενα καὶ ἀντιτιθέμενα ἐσημειοῦτο, ἐμοῦ καὶ τοῦ ἀδελφοῦ Βαρωχᾶ 
ὑπομνῃσκόντων. Τὸν δὲ διάλογον οὐκ ἔγραψα ἐν τούτῳ τῷ βιβλίῳ διὰ 
τὸ εἶναι μέγαν, βουλόμενος ἐν ἐπιτομῇ ποιήσασθαι τὴν παροῦσαν 
συγγραφήν, ἐν ἑτέρῳ δὲ βιβλίῳ αὐτὸν ἐξεθέμην τοῖς βουλομένοις γνῶναι 
τήν τε σοφίαν τὴν δοθεῖσαν παρὰ θεοῦ τῷ ὁσιωτάτῳ Πορφυρίῳ καὶ τοὺς 
γραώδεις μύθους οὓς ἐφλυάρησεν ἢ τερατολόγος καὶ φαρμακὸς Ἰουλία, 
ἥντινα μετῆλθεν ἡ θεία δίκη ὀξέως. 

: 14? pid. 90 (6- 11), p. 70: Oi δὲ σὺν αὐτῇ θεασάμενοι € ἃ ὑπέστη, ἐφοβή- 

θησαν σφόδρα: ἐψνχαγώγουν δὲ αὐτὴν καὶ ἐπῇδον εἰς τὸ οὓς αὐτῆς, καὶ 
οὐκ ἦν φωνὴ καὶ οὐκ ἦν ἀκρόασις. Ποιήσασα δὲ ὥραν ἱκανὴν ἄφωνος 
παρέδωκεν τὴν ψυχήν, ἀπελθοῦσα εἰς ὅπερ ἐτίμησεν σκότος, φῶς αὐτὸ 
ἡγησαμένη, ... 

150 Ibid. 91 (6-11), p. 71: Ὁ δὲ μακάριος ἐποίησεν πάντας ἀναθε- 
ματίσαι τὸν Μάνην τὸν ἀρχηγὸν. τῆς αὐτῶν αἱρέσεως, ἐξ od καὶ 
Μανιχαῖοι ἐκλήθησαν, καὶ κατηχήσας αὐτοὺς δεόντως ἐπὶ πλείστας 
ἡμέρας προσήγαγεν τῇ ἁγίᾳ καθολικῇ ἐκκλησίᾳ. Προφάσει δὲ ἐκείνων 
καὶ ἄλλοι τῶν ἀλλοεθνῶν μετανοήσαντες ἐφωτίσθησαν. 
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Euthymius and his companions and saw to their needs. We learn from Cyril 
that ‘some of the Zipheans who had formerly accepted the ‘eponymous 
heresy of madness” were so inspired by the teaching of Euthymius that they 
apostasised from the heresy, and, after they had anathematised Mani the 
founder of this impure heresy, were instructed in the catholic and apostolic 
faith by the holy man and received the baptism.’!>! 

Arabia too felt the impact of Manichaeism in the fourth century. The 
province was penetrated by Manichaean missionaires based at Palmyra under 
the leadership of Abiesus, using the important trade route from Hit to Bostra 
via Palymra.!5? Our knowledge of its presence is derived from Titus, bishop 
of Bostra, who is best remembered for his being accused by Julian the 
Apostate for failing to maintain religious harmony in the city.!53 Titus is 
the author of the longest extant polemical work in four books against the 
Manichaeans by a Greek writer, but only the first two books and twenty- 
nine chapters of the third have survived in Greek and the rest are available to 
us only in a Syriac translation.5^ Like Ephraim, Titus knew Manichaeism 


151 Cyril. Scyth., v. Euthym. 12, pp. 22,22-23,3, ed. Schwartz: καὶ τινὲς 
τῶν Ζιφαίων τὴν τῆς μανίας ἐπώνυμον αἵρεσιν εἰσδεξάμενοι τὸ πρὶν διὰ 
τῆς ἐνθέου αὐτοῦ διδασκαλίας τῆς ἀκαθάρτου αἱρέσεως ἀποστάντες τὸν. 
ταύτης γεννήτορα Μάνην ἀνεθεμάτισαν, τὴν δὲ καθολικὴν καὶ 
ἀποστολικὴν πίστιν διδαχθέντες ἐφωτίσθησαν. On this episode, see esp. 
Stroumsa, “Gnostics and Manichaeans in Byzantine Palestine”, Studia Patristica 
XVIII, Papers of the 1983 Oxford Patristic Conference (Kalamazoo, 1985) 276. 
See also Cyril. Scyth., v. Sabae 36, p. 124,27-28 where an Origenist monk was 
accused of having taught secretly the “doctrines of impious pagans, of the Jews 
and of the Manichaeans.” 

152 On the trade routes between Hit and Bostra see A. Poidebard, La trace de 
Rome dans le désert Syrie, I (Paris 1934) 104-114. See also above, n. 29. 

153 Julianus Imperator, ep. 52, ed. F. Cumont and J. Bidez, Juliani imperatoris 
leges poemata fragmenta varia (Paris 1922) 114, p. 177,20-24. 

154 Titus Bostrensis, adversus Manichaeos, ed. P. De Lagarde, Titi Bostreni 
quae ex opere contra Manichaeos editio in codice Hamburgensi servata sunt 
(Berlin 1859). This contains the Greek text of Bks.1-3,7. The text of 3,7-29 
edited with a German translation of the corresponding sections of the Syriac text 
can be found in P. Nagel, "Neues griechischer Material zu Titus von Bostra", 
Studia Byzantina, Folge II, ed. H. Ibscher (Berlin, 1973) 285-348. For the Syriac 
translation of the whole work see P. de Lagarde ed., Titi Bostreni contra 
Manichaeos libri quatuor syriace (Berlin 1859). On the complex textual tradition 
of the Greek version see esp. A. Brinkmann, "Die Streitschrfit des Serapion von 
Thmuis gegen die Manichier”, SPAW 1894, 479-91, R.P. Casey, "The text of 
the Anti-Manichaean Writings of Titus of Bostra and Serapion of Thmuis", 
Havard Theological Review, 21 (1928) 97-111 and P. Nagel, Die anti- 
manichdischen Schriften des Titus von Bostra, Habilitationschrift 
Halle/Wittenberg 1967, 6-12. On Titus in general see R. P. Casey, art. “Titus v. 
Bostra", in Pauly-Wissowa, Real-Encyclopádie der classischen Altertums- 
wissenschaft, Reihe 2, Band 6 (Stuttgart, 1957) cols. 1586-91, and J. 
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- at first hand and he cited frequently from Manichaean writings. Besides 
ridiculing the Manichaean myth and defending the Christian scriptures 
against Manichaean interpretation, he was one of the earliest Christian 
polemicists to grapple with the dualist solution to the age-old problem of 
*Whence comes evil and why?"!55 His reply to the Manichaean challenge 
was a reaffirmation of the Christian belief that evil had no independent 
existence of its own. It was the product of sin and could be overcome 
through ascetical and stoical living.!?6 His work was well received by his 
contemporaries and was used by Epiphanius in writing his chapter on the 
Manichaeans in his Panarion and may have even been consulted by a later 
pagan critic of Manichaeism (infra, p. 107).157 


5. Manichaeism in Egypt 


The abundance of classical and Patristic evidence for the early diffusion of 
Manichaeism in Egypt and the recovery of Coptic Manichaean codices from 
Medinet Madi!58, of the Greek Mani-Codex from Lycopolis(?)!5? and of 
innumerable text-fragments on papyri and on wooden-boards from Kellis 
have shown beyond doubt that the religion was well established in Egypt. 
The early missionaries could have travelled over land via the Gaza route or 
by sea from Ferat or Eilat to Berenice. We know from Alexander of 
Lycopolis, a pagan philosopher who wrote against the sect, that the first 
Manichaean missionary to Egypt was called Pappos and he was then 
followed by Thomas.!5! The name of Pappos is confirmed as one of the 
principal disciples of Mani from the Medinet Madi texts!®? and Thomas is 


Sickenberger, Titus von Bostra, Studien zu dessen Lukashomilien (Texte und 
Untersuchungen 21/1, Leipzig 1901) 1-16,111-18 and 253-9. 

155 See esp. Bk. II, (Gr) ed. cit., pp. 25,35-66,26. Cf. 1,4, p. 3,26-7. See also 
Quasten, op. cit. III, 359-61. 

156 See e.g. Π,13-24, 31,33-42,30. On Titus as polemicist see below pp. 183- 
87 and G. Stroumsa, “Titus of Bostra and Alexander of Lycopolis: a Patristic and 
a Platonist refutation of Manichaean dualism”, in J. Bregman ed., Neoplatonism : 
and Gnosticism (Albany, 1991) 337-48. 

157 Cf. C. Riggi, Epifanio contro Mani (Rome 1967) 57-76 and 410. 

158 Cf. Mani-Fund 8-17. 

159 Henrichs-Koenen, “Vorbericht”, 97-103 and A. Henrichs, “The Cologne 
Mani Codex reconsidered", Harvard Studies in Classical Philology 83 (1979) 
340-354. 

160 Ct. Periplus maris Erythraei 18-19, ed. C. Müller, Geographi Graeci 
Minores, I (Paris 1855) 272-3. 

161 Alexander Lycopolitanus, contra Manichaei opiniones disputatio 2, p. 
4,17-19 (ed. Brinkmann): πρῶτός γέ τις Πάπος τοὔνομα πρὸς ημας ἐγένετο 
τῆς τοῦ ἀνδρὸς δόξης ἐξηγητὴς καὶ μετὰ τοῦτον Θωμᾶς καί τινες ἕτεροι 
pet’ αὐτούς. 

162 Psalm Book CCXXXV, p. 34,22. Cf. Mani-Fund 25. 
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also known to us from a list of genuine Manichaean disciples found in an 
“anathema” text by Zachariah Mytilene.!9? 

The study of Manichaeism in Roman Egypt has been transformed in the 
second half of this century by the discovery of genuine Manichaean texts 
from Egypt. These consist of fragments of texts in Syriac already 
mentioned, a cache of papyrus-codices in Coptic from Medinet Madi, a 
minute parchment codex in Greek from Lycopolis(?) containing an auto- 
biography of Mani compiled by his students and texts in Coptic, Greek and 
Syriac on wooden boards and on papyri from excavated houses at Kellis. For 
reasons of convenience, the texts will be discussed according to their 
geographical origin. 


5.1 Fragments in Syriac from Oxyrhynchus and others 


These are mainly scraps from a variety of sources in Egypt which have 
been identified as Manichaean because of the texts were written in a script 
which is similar in a number of points to the highly distinctive Estrangela 
script developed by the Manichaeans in Central Asia for texts in Middle 
Iranian, Bactrian, Tocharian B and Old Turkish. These fragments have been 
collected together and discussed by Burkitt in an appendix to the text of his 
Donellan Lectures for 1924.16* They fall into three groups on account of 
their provenance: 

1. A fragment consisting of the inner part of two conjugate vellum 
leaves (Brit. Mus. Or. 6201 c (1)).165 No continuous translation of the text 
is possible because the length of the lines is unknown. A 3 in Burkitt's text 
contains a form of punctuation which is typical of Manichaean texts from 
Turfan. The occurrence of the phrases kaau «[] (Beloved [brother]s (?)) in 
D 8 and of wax Kiam [[]5ι sacs (That M[ani] said thus: ‘Do *?[...]) in 
A 9-10 suggests that it was part of a homily. Burkitt has noted that the text 
also contains a number of stylistic features typical of Edessene Syriac - 
another pointer to the importance of Edessa as an early centre of the 
diffusion of Manichaean literature. 

2. Five tiny vellum scraps belonging to W. E. Crum. These come 
originally from Middle Egypt and appear to have been used to bind some 
ancient Coptic mss. Text A col. v 1 contains an interesting word ’ylt’ 
meaning "eclipse" or "dragon" as an astronomical term. Since Burkitt's 
publication, the word "dragon" (Pe. 'zdh'g, 'wzdh'g) has been testified in 


163 Zacharias Mitylenensis Rhetor», Capita VII contra Manichaeos 2 (36), 
ed. M. Richard, CCSG.1 (Turnhout, 1977) p. xxxiv (for text and translation v. 
infra 234-55). 

164 Burkitt, op. cit., 111-19. 

165 First published with photography in W. E. Crum, “Manichaean Fragment 
from Egypt”, Journal of the Royal Asiatic Society 1919, 207-8 
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Manichaean texts from Central Asia!66 and in one case in precisely the 
context suggested by Burkitt.!©’. Text C contains the important Manichaean 
cosmogonic term (from Gr.) ο πμ (Archon) which is also attested in 
the writings of Ephraim.!68 

3. The Oxyrhynchus Fragments. Now in the Bodleian Library, Oxford 
(Syr. d 13 P, 14 P), the fragments, consisting of ten small strips of 
papyrus, were first published by Margoliouth.!9 Unfortunately his 
mistranscription of one of the Manichaean alphabets has rendered his text 
and translation both partially invalid and misleading. Bodl. Syr. d 14 (1) 
contains part of a quotation from 2 Cor. 5:21 and it is interesting to note 
the Peshitta variant qna NX,» (on your account) for ὑπὲρ ἡμῶν of the 
standard critical Greek authorities. The translatable parts of the remaining 
strips of this group, viz.: 


Like a man afflicted oppressed and persecuted [...] 
before a man good true and [...] 
For to whom else have I to say [...]!7° 


and 


.. There was afflicted every righteous man in [the Soria from] Adam even unto 
the Saviour[ 1]. But I say ... as I [have] said [...]! ?! 


166 *wzdh'g M7984 I = e I V ii 26 (Rd. y 39} and ’zdh’g M7983 I = d I Vi 22 
(Ad. y 50); cf. MM i, p. 194 and 200. See also the phrase 'zdh'g ‘y mzn 
(gigantic dragon) in line 224 the semi-canonical work the Sabuhragan. Cf. D. N. 
MacKenzie, “Mani’s Sabuhragan", BSOAS 42/3 (1979) 513. 

167 The term "two dragons” dw 'zdh'g is used in M98 I R 2 (Rd. y 1} of the 
nodes of the moon. Cf. M. Hutter, Manis kosmogonische Sabuhragán Texte, 
Studies in Oriental Religions 21 (Wiesbaden, 1992) 10. 

168 Cf. Prose Refutations I, (sg. form) 122,48, (pl. form) 13.10,15, p. 67.22, 
etc. 

169p) S. Margoliouth, "Notes on Syriac papyrus fragments from Oxyrhyn- 
chus", Journal of Egyptian Archaeology, 2 (Oct. 1915) 214-16. 

170 Bog]. Syr. d 14 (1, lines 2-3), cf. Burkitt, op. cit., p. 116: 

S] ads yo DA vC T [ 
Jn (sic) Saxo al, ἀπ man v [ 
‘pad X δω ἴων aad T πο α΄ AI 

171 Bodl. Syr. d 14 (3, lines 2-5), cf. Burkitt, op. cit., pp. 116-17: 

15 Koy Ao tad 
] uum a Ἅπκ 
] Gn ya a OK 
] tars wk 
Margoliouth’s reading of κιπμπιλ in line 3 is almost certainly an error but a 
forgivable one given the importance of Mahoza (i.e. the Seleucia-Ctesiphon 
region) to the early history of Manichaeism. 
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seem to belong to homiletic texts in which Mani or his successor Sisinnius 
admonishes the faithful that suffering was the price they had to pay for 
being possessors of a unique revelation. The enumeration of the righteous 
from Adam to Jesus is paralleled in the Coptic Kephalaia.' The first of. 
the two fragments cited also bears some resemblance to a genre of 
Manichaean writings in Parthian known as “Crucifixion hymns” (wyfr's 
d'rwbdgyftyg). i.e. hymns on the death of Mani - an event which his 
followers commemorated as a form of crucifixion imitaito Christi? These 
were almost certainly translated direct from Parthian into Syriac and 
belonged to the same early generation of Manichaean writings as the 
Homilies in Coptic.!?^ The Estrangela script of these fragments exhibit 
many distinctive orthographic features which would become fully developed 
into an elegant scribal hand in Central Asia. (E.g. s for «, δὲ for αν, ο 
for Ξι, x for a, * for 4, a for a, for ς and & for X). Manichaean 
works in Syriac therefore would have been highly distinctive in appearance 
and it is surprising that none of the religion's opponents remarked on this 
fact other than to reluctantly compliment on the quality of the calligraphy of 
Manichaean books.!?5 


5.2 The Manichaean codices from Medinet Madi 


The discovery of genuine Manichaean codices in the Sub-Achmimic B 
Dialect of Coptic language from Medinet Madi, Egypt in the Fayyum, is a 
story which could almost have come directly from the pages of the "Tales of 
the Arabian Nights". Sometime in 1929, local workmen digging for 
fertilizer in the ruins of an ancient house in Medinet Madi discovered a cache 
of papyrus codices still with their wooden covers in a chest. This was 
offered for a trifle to a local antiques dealer. The latter then divided the hoard 
into three parts. One part was held in the Fayyum (3 codices), one sent to 
Cairo (3 codices) and the last (2 codices) in the province. One of these 
codices was shown to the Danish Egyptologist H. O. Lange by the well- 
known dealer Maurice Nahman on 29 November 1929 in Cairo, but Lange 


172 Keph. I, p. 12,11-21. On the Kephalaia see below nn. 201-03. 

173 See e.g. M4570, MMTKGI 4a18, pp. 76-7. 

174 On the Coptic Homilies see below n. 181. 

175 The fine quality of Manichaean codices, especially their beautiful binding, 
was mocked by Augustine, c. Faust. XIIL6 and 18, CSEL 25/1, 384,11-14: 
Haesitantibus uobis et quid respondeatis non inuenientibus conspiciuntur tam 
᾿ multi et tam grandes et tam pretiosi codices uestri et multum dolentur labores 
antiquariorum et saccelli miserorum et panis deceptorum. Ibid. 18, pp. 400,10- 
13: Incendite omnes illas membranas elegantesque tecturas decoris pellibus 
exquisitas, ut nec res superflua uos oneret, et deus uester inde soluatur, qui 
tamquam poena seruili etiam in codice ligatus tenetur. 
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was not interested.!76 The next year, Prof. Carl Schmidt, in the course of 
searching for Biblical and early Christian manuscripts for the Prussian 
Academy, made a stop at Cairo while on his way to Palestine with a 
research party. Here he visited a number of antique dealers who were already 
well-known to him. In one of their shops, he chanced upon one of these 
codices which was in a very poor condition. Nevertheless the first page of 
the section which he could separate bore the header of Nkesbaaaron in 
Coptic and the beginning of a section had the didactory clause: ‘The 
Enlightener (ocrHp) spoke again to his disciples ...'. By sheer 
coincidence, Schmidt had been checking the proofs of the edition of the 
Panarion of Epiphanius of the late Karl Holl for the series Die griechischen 
christlichen Schriftsteller der ersten drei Jahrhunderte and Schmidt recalled 
the passage in Epiphanius in which the title of Κεφάλαια is given as one 
of those works which the young Cubricus/Mani had inherited from the 
merchant Scythianus who traded in exotic goods as well as heretical beliefs 
(see below, p. 135). The didactic character of the literary context also points 
unmistakably to a prophetic teacher with a close circle of disciples, which 
confirms what we know of the early history of the sect from polemical 
sources. Schmidt immediately notified Prof. Adolf von Harnack, the then 
doyen of the study of early Christianity, of his extraordinary discovery. 
However, the news of “die Auffindung von original Werken des Mani" was 
greeted in Berlin with great scepticism, and Schmidt continued with his visit 
to Palestine. It was on his return visit to Cairo that he learned of the interest 
shown in the “Manichaean” manuscript-codices by Chester Beatty, an 
American philanthropist and manuscript collector of Irish descent. To 
prevent the collection from disappearing into private hands, Schmidt made 
an urgent request for funds for its purchase. With the Weimar Republic in 
the throes of a deep economic and financial crisis, the funds, which had to be 
raised by private subscription, were long in coming. In the meantime 
Chester Beatty had purchased part of the hoard (two codices and parts of two 
others) from dealers both in the Fayyum and in Cairo. The remaining 
codices of the hoard in the country were eventually located and purchased by 
Schmidt (three codices and parts of two others) and were brought back to 
Berlin. Some pages of the Kephalaia were purchased by Prof. A. Grohmann 
of the Osterreichische Nationalbibliothek and are to this day still in 
Vienna.!?? The manuscripts in the Chester Beatty collection were also sent 


116 S. Giveresen, “The Manichaean texts from the Chester Beatty Collection” 
in P. Bryder (ed.), Manichaean Studies (Lund 1988) 271-72. 

177 Cf. I. M. F. Gardner's edition of Coptic Theological Papyri II, Edition, 
Commentary, Tanslation, with an Appendix: The Docetic Jesus, 2 vols. 
Mitteilungen aus der Papyrus-sammlung der Osterreichsicehn Nationalbibliothek 
XXI (Vienna, 1988) 54. The pages in Vienna appear to constitute pp. 311-332 of 
the Kephalaia, including ch. 132. 
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to Berlin where they were conserved together with the Berlin material by Dr. 
Hugo Ibscher. The news of this major new manuscript discovery was made 
public by Carl Schmidt and his assistant, Dr. H. J. Polotsky, in their now 
famous article “Ein Mani-Fund in Agypten - Originalschriften des Mani und 
seiner Schüler" - a work which, owing to the unfortunate subsequent history 
of the Berlin codices, has acquired the status of a primary source in the study 
of the subject because it contains some textual material which remains 
unpublished.!7? The Stuttgart-based publisher Kohlhammer - itself a 
subscriber to the fund for the purchase of the codices - was commissioned 
with the publication of the texts and a special Coptic font was cut to 
resemble the original orthography. 

The ruins of Medinet Madi, the site of the original discovery of the 
texts, lie in a large depression in the southwest of the Fayyum to the 
northwest of modern Gharak (Ptolemaic Kerkeosiris). It was formerly a 
Ptolemaic settlement known in papyri as Narmouthis in the circuit of 
Polemon - one of the three circuits into which the Fayyum was divided 
under the Ptolemies. The settlement was Coptic-speaking in the Late 
Empire and remained so after the Islamic invasion as few fragments in 
Arabic have been found and the personal names in the Arabic papyri are 
thoroughly Coptic and Christian. The chest was found in a cellar and 
because of the high humidity of the soil (the entire region was swampy and 
was subjected to flooding by the nearby Lake Moeris), the texts would have 
almost certainly perished had they not been placed inside a chest. The pages 
of the papyrus-codices, however, were not only worm-eaten: they also acted 
as a kind of filter for the highly saline flood-water with the result that they 
were encrusted in salt. The encrustation was particularly dense at the edges 
of the pages; this, together with the fine quality of the papyrus material, 
made separation into individual pages extremely difficult.!7? The dark colour 
of the papyri meant that the deciphering of the writing has to be done with 
the help of mirror and magnifying glass,!8° 





178 Mit einem Beitrag von Dr. (h. c.) H. Ibscher, SPAW, 1933, I, 4-90. See 
also C. Schmidt, Neue Originalquellen des Manichdismus aus Aegypten, Vortrag 
gehalten auf der Jahresversammlung der Gesellschaft für Kirchengeschichte in 
Berlin am 9. November, 1932 (Stuttgart) = Zeitschrift für Kirchengeschichte, N. 
F. 3, LII/1, (1933) 1-33. 

179 Cf. Mani-Fund 8-9 and H. Ibscher, ap. Psalm-Book, pp. VII-IX. The most 
detailed statement on the fate of the codices is J. M. Robinson, "The Fate of the 
Manichaean Codices 1929-1989", in G. WieBner and H.-J. Klimkeit (edd.) Studia 
Manichaica, II. Internationaler Kongreß zum Manichdismus, Studies in Oriental 
Religions 23 (Wiesbaden, 1992) 19-62, see also idem, The Manichaean Codices 
of Medinet Madi (Unpublished typescript, updated version, Claremont, May- 
June, 1991). 

180 Cf, Gnosis III, 12. 
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The find was estimated to have totalled two thousand leaves and, as the 
cache was broken up by the first dealer, reassigning the separated quires into 
their original codices was far from easy. By 1933, the date of the epoch- 
making publication of Schmidt and Polotsky, seven codices were identified 
as follows: (in the Berlin collection) (1) the Letters of Mani, (2) the 
Kephalaia of the Teacher (i.e. Mani), (3) the Synaxes codex which appears 
to be a commentary (?) on the Living Gospel - a canonical work of Mani, 
(4) a historical work which gave a life of Mani and the early history of the 
sect - the so-called Acta codex; (in the Chester Beatty Collection in London) 
(5) the Homilies, (6) the Psalm-Book (7) the Kephalaia of the Wisdom of 
my Lord Mani . 

The first major publication of texts to appear from the Medinet Madi 
cache is a critical edition with German translation by H.-J. Polotsky of the 
first 48 leaves (i.e. 96 pages) of the so-called Homilies codex in the Chester 
Beatty Collection.!?! The codex was divided into two parts before its sale - 
the greater part was acquired by Schmidt (P. 15999) and a smaller portion by 
Beatty (Beatty Codex D). The pages published by Polotsky contain four 
logoi: (1) a prayer-sermon (nAoroc Ancancm) on the death of Mani (pp. 
1,1-7,7). The original title of this may have been [mep]HNoc NcAA AA TOC 
as indicated by a detached page-header.!52 Salmaios (‘the Ascetic’), a disciple 
of Mani,!*? is known to us in a number of Greek anti-Manichaean sources 
and probably also in the CMC.!*^ (2) "Kustaios's Sermon on the Great 
War" (πλοτος ANNAG ATOAEAOC NKOTCTAIOC) (pp. 7,8-42,8). 
Kustaios, who has the epithet of the “Son of the Treasure of Life" in the 
CMC.185 was presumably also a close disciple of Mani. The work 
originates from the period immediately after the death of Mani (i.e. the last 
decades of the 3rd C.) when the community was undergoing severe 
persecution by the Sassanian authorities and when eschatological hopes kept 
alive the fledgling spirit of the sect. (3) "The Section of the Account of the 
Crucifixion” (παεροςαπτεοστοφδτετορωεςις) (pp. 42,9-85,34) gives 
one of the most important accounts of the death of Mani. Although the 
latter died of torture in prison, his death was regarded by his followers as a 
form of “Crucifixion” imitatio Christi. (4) a paean on Mani's entry into the 
Kingdom of Light and praise for the Manichaean pantheon (pp. 86,1-96,27). 
The part in Berlin identified by Schmidt as of the same codex was in a very 


181 Manichdische Homilien, ed. and trans. H. J. Polotsky (Stuttgart, 1934). 

182 Thid. pp. XIII and XV. 

183 Cf, Ps. -Bk. p. 34,12. 

184 On Salmaios see below p. 82. 

185 114,6 (edd. Koenen and Römer p. 80): Κουςταῖος ὁ υἱὸς τοῦ | 
Oncavpod τῆς Ζωῆς 
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poor state of preservation. It was nicknamed “the wig” (die Perücke) and was 
among the texts lost at the end of the Second World War.!36 

Work on the codices in the Chester Beatty collection was first entrusted 
to the distinguished British Egyptologist, Sir Alan Gardiner and then Sir 
Herbert Thompson. It was however a younger British Classical scholar and 
Copticist, C. R. C. Allberry, who was to make a signal contribution to the 
publication and study of the Manichaean texts from Medinet Madi. In 1933 
Allberry published his much-admired edition and translation of the second 
part of the Psalm-Book in the Chester Beatty collection (Beatty Codex 
A).187 The codex was already divided into two parts when it was acqured and 
Aliberry was still working intermittently on the first part (estimated to 
contain about 155 leaves) before his tragic death in action in the Second 
World War in 1941. The work as published by Aliberry begins with Ps. 219 
of the numbered psalms and contains (a) Psalms of the B&ma (Psalms 219- 
241), (b) untitled psalms (Psalms to Jesus 7) (242-276), (c) Psalms of 
Heracleides (277-286), (c) Miscellaneous (a.1a.«p' = διάφοροι) psalms (287- 
289) (d) Psalms (to Jesus 7, pp. 115-32), (e) ya à orcapakoTon (pp. 
133-86), (f) another group of Psalms of Heracleides (pp. 187-202), (g) 
Psalms of Thomas (pp. 203-227), (h) stray psalms (pp. 228-34), (h) Index 
(pp. 229-33).188 

The Psalm-Book was and still is the largest collection of early hymns 
on papyrus. Some of them are clearly composed to be sung antiphonally and 
some contain repetitive and mnemonic refrains, especially the yaaaos 
capaKkwTwn, which suggests that they might have been “marching-songs”. 
If the word capa koe does mean “wanderer” as Allberry surmised, we have 
here the continuity of the Syrian tradition of wandering monks, 'ksny' 
(kumar from Gr. ξένος) - a feature of asceticism which had come to be 
incorporated into Manichaeism.19? 


186 Cf A. Bóhlig, "Die Arbeit an den Koptischen Manichaica", in idem, 
Mysterion und Wahrheit, Gesammelte Beiträge zur spátantiken Religions- 
geschichte (Leiden, 1968) 185-86. [Originally published in Wissenschaftliche 
Zeitschrift der Martin-Luther Universitat Halle-Wittenberg 10 (1961) 157-61.] 

187 4 Manichaean Psalm-Book, I, Pt. 2, ed. and trans. C. R. C. Allberry 
(Stuttgart, 1938). 

188 The practice of compiling indices of incipits is also found in other 
Manichaean hymncollections. See below n. 245. For a study of the Coptic 
Psalm-Book from the point of view of the development of hymnology in 
Antiquity see esp. M. Lattke, Hymnus. Materialien zu einer Geschichte der 
antiken Hymnologie, Novum Testamentum et Orbis Antiquus 19 (Góttingen, 
:1991) 192-206. 

189 Cf. Ps.. Bk. Intro. p. xxii and P. Nagel, "Die Psalmoi Sarakoton des mani- 
cháischen Psalmbuches", Orientalische Literaturzeitung, LXI (1967) cols. 123- 
30 and A. Villey, Psaumes des errants, Écrits manichéennes du Fayyüm (Paris, 
1994) 14-20. The latter also contains a new translation with full commentary. 
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The collection entitled the “Psalms of Thomas" in the Coptic Psalm- 
Book from Medinet Madi contain psalms which bear striking resemblance to 
sections of Mandaean liturgy,e.g. 


Manichaean Psalm of Thomas: 
My brethren, love me with your heart. Do [not please me 
with your lips: the children of the lip are blotted 
out, the children of the heart abide. Do not 
be like the pomegranate, whose rind is gay 
outside; its rind is gay ας but (δὲ) its inside 
is full of ashes (? or “dust”).19 


Mandaean prayer: 
My brothers, 
speak truthfully, not with lying lips 
prevaricate. Be not like a pomegranate: (rym'n) 
which on its outer face is sound, 
outwardly sound is its surface, 
but inside it is full of dry husks (qwm'n' .! 91 


As Sáve-Sóderbergh has well noted, the play on the words “pomegranate” 
(Mand. rumana = Syr. «a47123) and “husk” (Mand. gumana = «un 
“seed-pots, mildew”) is central to this parable and it is most effective in 
Mandaic, less well in Syriac and not at all in Coptic.!?? The repetition of 
the phrase “the outer face is sound” in both Manichaean and Mandaic 
versions strongly suggests a common source. Moreover, the parallels are 
not isolated; for in the same psalm we find another strong echo to the same 
Mandaean prayer: 


Manichaean Psalm-Book: 
I would have you be like a jar of 
wine, firmly set upon its stand; for the outside 
indeed (μέν) is a piece of pottery covered with pitch, while (δὲ) 





190 Ps «ΒΚ. p. 220,1-6: NACNHT AEPIT’ ΦΝΠΕΤΝΦΗΤ᾽. An[oppeNHi | 
QNNETNCNATOT : NWHPe NTCHATOT WavÉ&[uoulTe abaa NuHpe 
ATISHT' WATAOTN AÉAA:[TIODI ΞΙ RTA[NITN MMAEZMEN. ETEPE 
TEYKOTKE Pd [ΣΤ]! gIBAA: TEYKOTKE DAT T QIBAA . TIQCANQOTN AC 
qIAH9 NKwpAle] . Trans. Allberry. 

191 Canonical Prayer Book of the Mandaeans, ed. E. S. Drower (Leiden, 1959) 
text p. 178,9-13 (Prayer 155): "hy | bkwst m’lyl wl’ byspy’ déyqr tySyqryn 
l'tyd'myn lwt (y?) | rwm'n' (Lidzbarski: Irwm'r') | d mn ibr πρ r'wzy' mn 1ΡῚ | 
ryzy’ πρι wmn gwh qwm’n’ mly’. Trans. Drower, op. cit. p. 134. I am grateful 
to Dr. Erica Hunter (Cambridge) for advice on Mandaic palaeography. 

192 T. Save-Séderbergh, Studies in the Coptic Manichaean Psalm-Book 
(Uppsala, 1949) 116. 
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inside it is a fragrant wine.1?3 


Mandaean Prayer: 

Be like a wine jar full of Azmiuz wine; ` 

its outside is clay and pitch 

but inside it is Azmiuz wine.1?4 
The similarities have led at least onc major Manichaean scholar of the 
Uppsala School of Religionshistoriska, Prof. Geo Widengren, to suggest 
that Mani spent the first two decades of his life in a Mandaean or proto- 
Mandaean community.!95 That the Mandaeans, prior to their modem 
diaspora, flourished in S. Iraq would have also fitted the geographical 
location of the Mughtasilah as given by al-Nadim. However, a sect which 
pits John the Baptist (the King Yahia Yuhana)!?6 against Jesus the “pseudo- 
Messiah"!?7 or “Christ the Roman”!98 would have provided an unlikely 
nurturing ground for someone who would later style himself the “Apostle of 
Jesus Christ".1?? On the other hand, the Elchasaites of S. Babylon and the 
Mandeans of modern S. Iraq both had their origins in the gnostic baptising 
movements (Jewish and Christian) of the first century C.E. Numerous 
mythological motifs are common to both Manichaeism and Mandaeism, 
indicating their common development in a culturally and religiously 
syncretistic environment.?? Information on the Mughtasilah in the Islamic 
period provided by Ibn al-Nadim was clearly confused with that on the 
Mandeans showing that to the outsider, the two baptising sects were not 
easily distinguishable 29! 

The Kephalaia, the text which initially caught the eye of Schmidt, is 
divided into parts (P15996 in Berlin and Codex C in Dublin) - belonging 


193 Pps .Bk. p. 220,21-4: δι HTANTN νηΐ Hovuauocs ΝΙΗΡΠ: 
€(CAANT EYKH AANNEYAGAN : SE HICANIÉAA AEN OTRAKE πε 
NABAGETI : A(HCIANQOTN AC OTHpPT Nc tN (OT lye ne: 

194 [ oc. cit. lines 14-16: ‘d’myn lyhbh hmr dmly' hmr | 'zymywz mn 15τ 
hsp wqyr mn gwh hmr 'zmywz. Trans. cit. 

195 Mani und Manichdismus (Stuttgart, 1961) 31-33. 

196 Loc. cit. (text) 140(d),20-21, (trans.) 106. 

197 Loc. cit. (text) 158,11, (trans.) 119. 

198 Cf. Rudolph, Die Gnosis. Wesen und Geschichte einer spátantiken 
Religion, 3rd edn. (Góttingen, 1990) 394. For references see E. S. Drower and R. 
Macuch, A Mandaic Dictionary (Oxford, 1963) 430 (s. v. rumaia) 

199 On the anti-Christian polemics of the Mandaeans, see esp. K. Rudolph, 
Die Mandáer, I Prolegomena: Das Mandáer-problem (Gottingen, 1960) 48-53. 

200 See examples listed in Rudolph, op. cit., 92-93. 

20! The Fihrist of al-Nadim, trans. B. Dodge, Il (New York, 1970) 811. Cf. 
Rudolph, op. cit. 41-43 and G. P. Lutükhuizen, The Revelation of Elchasai, 
Investigations into the Evidence of a Mesopotamian Jewish Apocalypse of the 
Second Century and its Reception by a Judaeo-Christian Propagandist, Texte und 
Studien zum Antiken Judentum VIII (Tübingen, 1985) 167-71. 
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probably to two separate works. By 1940, pages 1-244 of the part in Berlin 
were published in a critical text edition with a German translation. Work by 
Polotsky on the text was halted by the advent of National Socialism to 
power in Germany. After Polotsky’s departure for Jerusalem, it was 
continued after an interval by A. Bóhlig.2? Another 47 pages were 
published by Bóhlig in 1966, but the work was essentially completed in 
1943 203 An additional single page was published by Bóhlig in 1985, 
bringing the total of published pages of the “Berlin” Kephalaia to 291.2% 
Vestiges of few leaves (pp. 311-30 still unpublished) were acquired by a 
certain Prof. Grohmann (Prague). These were conserved by Ibscher in Berlin 
and are now housed in the Osterreichische Nationalbibliothek, Vienna 
(K11010a-h).205 

The published parts of the "Berlin" Kephalaia consist of 122 kephalaia 
(or chapters). These show Mani in the role of an apostolic teacher, 
explaining, instructing, and interpreting, in a conversational manner, the 
often highly sophisticated and more elaborate points of his revelation to his 
innermost circle of disciples. In this he regularly employs the catechetical 
method, giving the answers to questions proposed by his disciples - his 
purpose being ostensibly that of introducing his followers into the more 
profound aspects of his religion, which they are later to disseminate.206 This 
style is already known to us through the so-called Epistula Fundamenti 
preserved in part in the anti-Manichaean writings of Augustine. The epistle, 
according to the author, was occasioned by a question from a "Brother" 
Pattikios2”’ - presumably the same person who initially accompanied Adda 


202 Kephalaia, edd. and transs. H.-J. Polotsky and A. Bóhlig (Stuttgart, 1940 
ff.). Polotsky was responsible for the first two fascicles (pp. 1-102) and Bóhlig 
the rest (pp. 103-244). 

203 Kephalaia, Zweite Hälfte, ed. A. Bohlig (Stuttgart, 1966). 

204“Ja und Amen in manichàischer Deutung", ZPE 58 (1985) 59-70. 
Reproduced in idem, Gnosis und Synkretismus, Gesammelte Aufsätze zur | 
spátantiken Religionsgeschichte, Wissenschaftliche Untersuchungen zum Neuen 
Testament XLVIII (Tübingen, 1989) II, 638-53. 

205 Cf. T. M. F. Gardner, op. cit., Textband 53-55. 

206 C. Schmidt, Neue Originalquellen des Manichdismus aus Aegypten, 
Vortrag gehalten auf der Jahresversammlung der Gesellschaft für Kirchen- 
geschichte in Berlin am 9. November, 1932 (Stuttgart, 1933) 8 [Article also 
appeared in Zeitschrift für Kirchengeschichte, N. F. 3, LII/1, (1933) 1-33.] 

07 Epistula fundamenti, frag. 4b (ap. Aug., c. epist. fund., 12, ed. J. Zycha, 
CSEL 25/1 (Vienna, 1891) 207,25-208,2): De eo igitur, inquit, frater dilec- 
tissime Pattici, quod mihi significasti dicens nosse te cupere, cuiusmodi sit 
natiuitas Adae et Euae, ... Cf. E. Feldmann, Die "Epistula Fundamenti" der nord- 
afrikanischen Manichder. Versuch einer Rekonstruktion (Altenberg, 1987) 10. 
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on his missionary visit to the Roman Empire.20? In one instance in the 
Kephalaia, the words Mani used in praising his student are strikingly similar 
to those of the prologue in a Buddhicized Chinese Manichaean treatise from 
Tunhuang in which the interlocutor was none other than Adda. 


Coptic (Kephalaia): 

Then the Apostle speaks to t[his di]sci[ple as follows]: You have asked 
intelligently (Copt./Gr. καλῶς) about this lesson. B[ehold], I [will explain] 
about it [to you]. Know this: 442 209 
Chinese (Traktat Pelliot): 

Then the Envoy of Light spoke to A-to (Adda) as follows: Excellent, 
excellent! It is fortunate for the countless numbers | of living beings that you 
were able to ask this question, which has an extraordinarily profound and 
mysterious significance. You are now a “righteous friend” of the blind and 
confused living creatures in the whole world. So, I will explain everything 
point by point, so that the net of your doubts should be torn for ever, leaving 
nothing of it remaining.?19 


The Kephalaia initially gives the impression of being the summa 
theologia of Manichaean gnosis as it purports to be the ipsissima verba of 
Mani’s esoteric instructions to his inner group of disciples. Though 
apocryphal in terms of Mani’s canon of scripture, the Kephalaia undoubtedly 
belonged to the first generation of Manichaean writings as it is given as a 
text to be “wept over" in the Homilies.?! Although the material is 
presented in the form of a record of the oral tradition of the lectures of the 
master Mani, transcribed according to his wishes,?!? a great number of these 
kephalaia had clearly been edited in order for them to come closer to their 


208 See above, n. 19. Feldmann's commentary on the name Patticius (op. cit., 
p. 35) was written before the two Patticii (i.e. Patticius the father of Mani and the 
Bishop Patticius) were differentiated by Sundermann. 

209 Keph. LXXXVI, pp. 214,31-215,1: TOTE NAZE namnocToAoc QuWwY 
AT[IAA]OH(THC Απιρητε] κδλως KWINE ca Mmicexe (vacat) 
eUrcre] Tina Tov novicTK Apay 

210 Mo-ni chiao ts'an- ching EERS lines 5-8 (transcribed from 
photograph of ms., see also text in Taisho shinshu daizokyo KEME KMZ 
(The Tripitaka in Chinese, Tokyo, 1924-29, no. T2141B, LIV, p. 1281a,26-29: 
HAARE WW BRRR KBAR ΕΠΕ Mank BE UD 
Ee — μι ἘΠῈ PEAR REARS R SEEKER 
Adda enjoys a similar reputation in Middle Iranian texts as the disciple who 
poses thought- provoking questions to the master. See above n. 24. 

211 Hom, p. 18,6: eipi&€ NNKEPAAAION. 

212 Tn the introduction, Mani urged his disciples to write down his verbal 
teaching as a safeguard against future corruption of his teaching. Cf. Keph. 
Introd., p. 6,20-29. Kephalaic material is also found in Parthian which almost 
certainly went back to Syriac originals. Cf. MMTKGI 13.1 (M6041, cf. Keph. 
102) 113-14 and W. Sundermann, “Iranische Kephalaiatexte?” in WieBner and 
Klimkeit (edd.) op. cit., 305-18. 
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essential nature and the true intention of the teacher. The main purpose of 
the work was instruction - to familiarise believers with the myth using 
pictures and numbers;?!? for example by opposing the four hunters of light 
to the four hunters of darkness. An obvious aim of such a catechetical task 
is certainly the preparation of the followers for debates with ecclesiastical 
authorities (both Christian and Zoroastrian).2!^ The first chapter gives a 
summary of Manichaean cosmogony and the achievements of a succession 
of apostles culminating with what was revealed to Mani by his Divine Twin 
or Paraclete (rinpk&c ).2!5 The next twenty or so kephalaia deal with major 
points of doctrine. From then on the chapters are held together by the most 
tenuous links. They deal with a range of problems of the world in general 
. which are posited in terms of the Manichaean myth and explained by it. The 
intention is to show how the whole cosmos is, in itself, a unity permeated - 
by dualism and how therefore each happening is related to another. Frequent 
recourse is made to the gnostic and the astrological world picture for 
explication.?!6 . 

The outbreak of the Second World War put the brakes on the work on 
the Coptic Manichaean texts. Allberry, who had volunteered for active duty 
after a spell in code-breaking, was killed on a bombing mission in 1943. At 
the time of his death he was working on the first and less well-preserved part 
of the Psalm-Book in the Chester Beatty collection then housed in London. 
The work was never completed and his notes (if there were any) were never 
found. H. Ibshcer, the principal conservator of the codices also passed away 
in the same year. His son R. Ibshcer moved some of the material from the 
Chester Beatty collection to their home in Bavaria. After Soviet forces had 
entered Berlin, the codices of the Berlin collection which had spent much of 
the time in a reinforced bunker under a flak-tower, were taken East. The train 
carrying the manuscripts was believed to have been looted in Poland. 
Among the texts which were unaccounted for when the collection was 


213 On Manichaean numerology see the useful dissertaion of M. Heuser, Der 
manichüische Mythos nach den koptischen Quellen (Bonn, 1992) 120-29. 

214 Cf, M, Tardieu, Le Manichéisme, Que sais-je ? 1940 (Paris 1981) 68-9. 

215 Keph. I, pp. 9,15-16,31. This chapter is of great importance both for the 
biographical information on Mani as well as the revelatory basis of his gnosis. 
See esp. H.-Ch. Puech, "La conception manichéenne du salut", in idem, Sur le 
Manichéisme et autres essais (Paris, 1979) 18-24. 

216 For studies on the Kephalaia see esp. A. Bóhlig, “Probleme des 
manichàischen Lehrvortrages" in idem, Mysterion und Wahrheit (Leiden, 1968) 
228-44 and idem, "Eine Bemerkung zur Beurteilung der Kephalaia" in op. cit., 
245-51. See also K. M. Woschitz, Woschitz, K. M., "Der Mythos des Lichtes 
und der Finsternis. Zum Drama der Kosmogonie und der Geschichte in den 
koptischen Kephalaia: Grundmotive, Ideengeschichte und Theologie", in M. 
Hutter, K. Prenner and K. M. Woschitz., Das manichüische Urdrama des Lichtes 
(Graz, 1989) 14-150, esp. 20-43. 
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finally returned to Berlin were Mani’s Letters (P15998) (save for 28 leaves, 
including three which emerged in Warsaw) and the Acts codex (P15997) 
(save for a few conserved leaves now in Berlin and one which was taken by 
Ibscher and sent to Dublin in error after the war.)?!? The hiatus in the work 
on the Coptic texts sadly continued long after thc post-war recovery. From 
1951 to 1956 R. Ibscher worked periodically in London and Dublin on the 
Chester Beatty manuscripts but no major publication came out of his 
work.?!$ It was not until the mid-1980s that two separate international 
projects were finally launched, one under a Europcan committee, to publish 
the remaining texts in the Chester Beatty collection (now in Dublin) and 
another, under the general direction of Prof. James Robinson (Claremont, 
U.S.A.), to continue work on the texts in Berlin. A major achievement of 
the European committee is the publication under the editorship of Prof. S. 
Giversen of the facsimile editions of the texts in the Chester Beatty Library 
which include the hitherto unpublished first part of the Psalm-Book and the 
*Dublin" Kephalaia as well as that of the Homilies and the second part of 
the Psalm-Book.?!? 

Of these new publications, the readable parts of the "Dublin" Kephalaia 
(Codex C) has caused the most excitement. The lowest number of kephalaia 
Ibscher could find was 221 which gives the impression of the collection a 
continuation of the “Berlin” Kephalaia?? While the Berlin codex carries 
running header of “The Kephalaia of the Teacher" (Nkecbaaaron Arica), 
the Dublin codex has "The Kephalaia of the Wisdom of my Master 
Manichaeus (= Syr. mry mny μπα 5452)” (MKEAAARION Ντεοφιδι 
MNABAIC MANKC).22! The format of the chapters is also different. In the 


217 Cf. Robinson, art, cit., 51-57. The leaves of the Acts codex now in Dublin 
are published in facsimile in MCPCBL II, pl. 99-100. 

218 All that emerged in print of his work on the Chester Beatty texts is the 
brief abstract of his paper "Wiederaufnahme und neuester Stand der 
Konservierung der Manicháischen Papyruscodices" in Proceedings of the 
Twenty-Third International Congress of Orientalists, Cambridge 21st-281h 
August, 1954 (London, 1956) 359-60 and a discussion of the method of 
conservation he employed: "Wandlungen in der Methodik und Praxis der 
Papyruskonservierung", in Actes du X* Congrés International de Papyrologues, 
Varsovie-Cracovie, 3-9 septembre 1961 (Wroclaw-Varsovie-Vracovie, 1964) 
253. Some of his unpublished reports are cited in Robinson, art. cit., 26-31. 

219 See MCPCBL in List of Abbreviations. 

220 The exact number of chapters of the Berlin codex will not be known until 
the remaining parts are conserved and examined. However, the codex had 22 
quires which would yield ca. 528 pages and ca. 210/20 kephalaia. Cf. W..P. 
Funk, "Zur Faksimileausgabe der koptischen Manichaica in der Chester-Beatty- 
Sammlung", Orientalia 59/4 (1990) 527. 

221 Cf. A. Béhlig, "Neue Initiativen zur Erschließung der koptisch- 
manicháischen Bibliothek von Medinet Madi", Zeitschrift für die Neutesta- 
mentliche Wissenschaft, 80 (1989) 249. 
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Berlin codex, the chapters are in the main monologues by Mani usually in 
response to a question by an "enlightened" inerlocutor. In the Dublin codex, 
there is more evidence of group involvement; discussion, dispute, brief 
exposés of doctrine and summaries are the norm. Much more information is 
given about the interlocutors and many of them appear not to be 
Manichaeans.2?? One catechumen bears the distinctively Iranian name of 
Pabakos who gave in discussion a citation from the "Law of Zarathustra" 
(ποµος M3aàpa AHc), which may indicate that he was a convert from 
Zoroastrianism - a type of conversion which would later give particular 
offence to the Shahanshahs and Mobeds.? Of particular interest among the 
names appearing in the text is cov Na Hu 27^ who is almost certainly the 
same person who appears in a Parthian Kephalaia-type text as GwndyS. As 
the discussion between him and Mani in the Parthian text begins with him 
stating that there are three scripts: Indian, Syriac and Greek, and him asking 
Mani was the oldest, Sundermann has suggested that GwndysS is of Indian 
origin. The appearance of this person in the entourage of Shapür I in the 
Dublin codex, however, appears to imply that he was not an Indian sage 
who encountered Mani while the latter was a wandering preacher in India in 
the last years of Ardashiir, and various Iranian origins of the name have now 
been suggested.225 One cannot completely rule out the possibility that 
Gwndys was a Buddhist priest in the entourage of the Shahanshah as he 
lauded Mani as “Buddha and Apostle".226 Another previously known name 
from Iranian sources is Kerdér the son of Ardawan (Pe. kyrdyr ‘y 'rdw'ng'n) 
which in Coptic is kapaca nuHpe NaprABa Nx)? who was present at 
Shapür's audience with Mani which also featured vov N xn. This Kardel 
(not to be confused with the Chief Mobed with the same name) was also 
present at the royal court when Mani appeared before Vahram [.228 The 
occurance of the name of cos wxnu in Parthian and Coptic sources is 
highly significant in that it underlies the common Syriac source to so much 


222 Cf. M. Tardieu, “La diffusion du Bouddhisme dans l'Empire Kouchan, l'Iran 
et la Chine d’aprés un Kephalaion manichéen inédit", Studia Iranica 17/2 (1988) 
159-60. 

223 MCPCBL I, pl. 278,4. Cf. Funk, art. cit., 529. 

224 See e.g. MCPCBL 1, pl. 246,6, 255,11 etc. For the Parthian version see 
M6040 R 16, MMTKGI 4b.1, 1325 and M6041 R 16, 4b.2, 1375 etc., pp. 87-8. 

Cf. Tardieu, art. cit. 160. See also W. Sundermann, "Iranische" 
ο ο. in Klimkeit and WieBner (edd.) ορ. cit., 308, n. 19. 

26 M6041 R 14-16, MMTKGI 1403-05p. 89: 'wd'w's z' nm | [p]d r štyft kw 
bwt | [']Jwd frystg Ὕν. Cf. Sundermann, art. cit., 308, n. 19. For the Coptic 
equivalent (which makes no reference to Buddha) see MCPCBL 1, pl. 276, lines 
11-13. 

227 MCPCBL I, pl. 275,15. For forms see Tardieu, art. cit., 160. 

228 M3 R 19. Cf. W. B. Henning, “Mani’s last journey", BSOAS 10/4 (1942) 
950. 
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of Manichaean literature in these two languages. Manichaean texts in 
Parthian are characterised by frequent loan-words from Syriac, esp. words of 
a Christian origin: e.g. ‘skym Pth. ‘form, shape’ (Gr. σχῆμα, Syr. 
Cnam κ), MM iii n 1, 'Skrywt'h ‘Iscariot’ (<A o2) MM iii k 40, i 
75, ‘spsg ‘bishop’ (loan translation of «ux—:x-» Henning), ‘strtywtn 
‘soldiers’ (A, n4 X, 14m) M18 R 4, hygmwn (Cosm) M132a R 5, 
q'rwz ‘herald’ («in323) MM iii g 39, pylty[s Pilate (wsnd\s3) M132a R 
5, qtrywn’n ‘centurions (ran3X,4n) M18 R 4, stn ‘Satan’ (κιλα) MM iii 
i 43, k 6, k 37, smyl ‘Sammael’ xn) MM iii k 7, sryl ‘Isreal’ 
(Asin) MM iii i 76, etc. Many names of deities in Parthian texts are 
also translations and sometimes even transliterations of the Syriac. Such 
Syricisms are rarely found in Manichaean texts in Middle Persian in which 
names of gods and demons are often adopted from Zoroastrian sources.??? 
Manichaean missionaries evidently took the same Syriac originals with 
them both into Parthia and Roman Egypt. The similarities in the accounts 
of Mani’s Passion which could not antedate the late 270s in both Coptic and 
Iranian sources??? indicate that Manichaean missionaries / refugees still 
operated from Mesopotamia after the death of Mani. 

The publication of the first part of the Psalm-Book has drawn less 
attention.??! Important identification has been made by Dr. I. M. F. Gardner 
of the first lines of verses from earlier versions of two psalms (57 - badly 
preserved - and 68) on wooden board among the new Manichaean texts from 
Kellis (infra, p. 88 and 97). 

Appended to the facsimile edition of the Homilies are two pages of the 
Acts Codex (P15997) which were sent from the Berlin collection in error to 
London and thence to Dublin.23? These contain material on the history of 
the sect after the death of Mani, especially on the cessation of persecution 
against the sect brought about by a meeting between Innaios, the archegos 
of the sect after Sisinnios, and the reigning Sassanian monarch (Vahram II 


229 See the important study of W. Sundermann, "Namen von Göttern, 
Dämonen und Menschen in iranischen Versionen des Manicháischen Mythos”, 
AOF 6 (Berlin, 1979) 99-100 and 110-14. 

For an important comparative study of the body of sources see W. 
Sundermann, "Studien zur kirchengeschichtlichen Literatur der iranischen 
Manicháer II", AoF 13/2 (Berlin, 1986) 253-62. 

231 For sample translations see S. Giversen, “The inedited (sic) Chester Beatty 
Mani Texts", in and A. Roselli (edd.), Codex Manichaicus Coloniensis, Atti del 
Simposio Internationale (Rende-Amantea 3-7 settembre, 1984) (Cosenza, 1986) 
376-79 and idem, The Manichaean Papyri of the Chester Beatty Library, 
Proceedings of the Irish Biblical Association 11 (Dublin, 1987) 13-16. 

232 MCPCBL 2, pls. 99-100. 
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9) at Huzistan (7).233 This text had long been thought to have been among 
those lost from Berlin after the end of the War. There are seven other 
surviving leaves of this work in Berlin.24 

Also appended to the Homilies are facsimiles of thirteen unedited leaves 
from the Synaxeis codex (Beatty Codex B) - a work was divided into two 
parts before it was acquired by Chester Beatty.° The latter had arranged for 
the codex to be conserved in Berlin. The main part of the work now in 
Berlin holdings includes 125 leaves conserved under glass, some fragments 
and the fragile remainder of the unconserved book-block containing 70 to 
120 leaves. According to Prof. P. Mirecki, who is a member of the 
international team assigned to work on the Synaxeis-Codex, at least 31 
damaged leaves from various places had been randomly removed by the 
antiquities dealer before the codex was purchased by Beatty. These 31 leaves 
were later acquired by Schmidt (P. 15995), and until the Reunification of 
Germany were housed in the State-Museum Berlin-DDR while the book- 
block and the other conserved leaves were in West Berlin. The lost 
pagination of the conserved pages causes major problems to any 
codicological reconstruction of the text and the leaves of the book-block 
cannot easily be separated without damage to the writing. A model 
suggested by Prof. Mirecki is that the Synaxeis Codex contains at least two 
texts: the first remains unidentified (a lengthy proómium to the second 
text?) and the second is generally understood to be a series of homilies (Gk: 
synaxeis) which reflect the structure and contents of the lost Living Gospel 
of Mani.?36 

Among the texts in Berlin to be edited for publication are the remaining 
leaves of the “Berlin” Kephalaia. The fascicle produced by Bóhlig after the 
war brings the number of published pages of this major Manichaean work to 
290pp. with pp. 291-92 published separately.237 A report by Dr. W.-P. 
Funk gives an estimate of the total number of surviving pages as 504 (this 
figure includes the few leaves in Vienna and in Warsaw). Headings of the 
unpublished sections include important and familiar doctrinal themes such 
as: Ch. 136. On the begetting of two men: “Old Man" and "New Man" (p. 
337), 140. The just man should not give up preaching (p. 343), Ch. 141. 
How the soul departs from the body (pp. 343-45), 159. [What] the height of 





233 Cf. Mani-Fund, 49-50. For a partial translation see S. Giversen, The 
Manichaean texts from the Chester Beatty Collection" in Bryder (ed.) op. cit., 
269. 

234 Cf, Robinson, art. cit., 53. 

235 MCPCBL Π, pls. 101-26. 

236 p. A. Mirecki, “The Coptic Manichaean Synaxeis Codex: Descriptive 
catalogue of Synaxis chapter titles”, in Bryder (ed.) op. cit., 135-45 

237 See above, note 204. 
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the day is, and [what] the depth of the night (pp. 397-98).238 Undoubtedly, 
when published, these remaining “Berlin” kephalaia will add even morc to 
our knowledge of the development of Manichaean didactic skills at an carly 
stage of the history of the scct. Onc can only hope that the new discoveries 
at Kellis will not distract the scholars involved in editing and publishing the 
remaining texts from Medinet Madi from completing the work more than 
half a century after their discovery and acquisition. 


5.3 The Cologne Mani-Codex. 


The so-called Cologne Mani-Codex (hereafter CMC for short)??? became an 
overnight sensation through the preliminary publication of its contents by 
Henrichs and Koenen in 1970, Its initial conservation and decipherment 
as later recounted by Henrichs have all the clements of a modern thriller: 


The initial identification did not take place at the University of Cologne, 
where the text is kept, but in a suburb of Vienna. On June 14, 1969, I arrived 
in Vienna carrying an inconspicuous cigar box which would turn out to be a 
“cave of treasures.” I was met at the station by Dr. Anton Fackelmann, the 
eminent restorer of ancient manuscripts. Once at the Fackelmann home, we 
opened the box and removed four small and fragile lumps of conglutinated and 
parched vellum from their cotton wrappings. The largest and thickest lump 
measured four by four centimeters, or an inch and a half crosswise and 
lengthwise. It was smaller than the palm of a hand and could be lifted casily 
with two fingers. After a brief examination of the fragments, Fackelmann 
shook his head in disbelief and despair. He turned to me and told me that he 
had never seen such a mess. ... (This is followed by a detailed description of 
the condition of the document which then existed in five fragments or 
"lumps") ... 

Here I was with the mysterious fragments and with the one person able to 
make them legible, only to be told by him that he was morc than sceptical 


738 ^On completing the edition of the Berlin Kephalaia Codex", Acts of the 
London Manichaean Symposium 1992 (forthcoming). 

739 The edition of the CMC used throughout this article is Der Kölner Mani- 
Kodex (Über das Werden seines Leibes), Kritische Edition aufgrund der von A. 
Henrichs und L. Koenen besorgten Erstedition, herausgegeben und übersetzt von 
L. Koenen und Cornelia Rómer, Abhandlungen der Rheinisch-Westfalischen 
Akademie der Wissenschaften, Sonderreihe, Papyrologica Coloniensia, Vol. XIV 
(Opladen, 1988). See also editio major by A. Henrichs and L. Koenen, ZPE 19 
(1975) 1-85, 32 (1978) 87-199, 44 (1981) 201-318 and 48 (1982) 1-59; 
diplomatic text by L. Koenen and C. Rómer, Der Kólner Mani-Kodex, 
Abbildungen und Diplomatischer Text, Papyrologische Texte und Abhandlungen 
35 (Bonn, 1985). See also the most recent translation of L. Koenen and C. 
Rómer in Mani. Auf der Spur einer verschollenen Religion (Freiburg im 
Breisgau, 1993) 45-103 

240 A. Henrichs and and L. Koenen, "Ein griechischer Mani-Codex (P. Coln. 
inv. nr. 4780)", ZPE V/2 (1970) 97-216. 
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about the outcome. But the miracle happened, and happened fast. Within a 
few hours of my arrrival, and with the help of a chemical solvent 
manufactured in the United States, Dr. Fackelmann managed to soften the 
brittle material. When he finally separated the first vellum leaf unharmed 
from the bulk of fragment three, it turned out to be a detached remnant of the 
preceding quire, It was later identified as the last leaf of the quire two, pages 
47 and 48 of the codex. From then on the pages came off much faster than I 
could transcribe them. By the end of the first afternoon, several conjugate 
leaves had been separated, each containing four pages of Greek text. 

The particular section of the codex which we had uncovered happened to 
contain long quotations from the five different apocalypses, each under the 
name of a different Adamite. The first is ascribed to Adam himself and the last 
to Henoch, and their content is new but repetitious. Only later did it become 
clear that this part of the codex constituted long digression and was untypical 
of the rest, and that the five revelation texts were in fact not Manichaean in 
origin but were borrowed from Jewish sources. 

But the truth was just round the corner. On the morning of June 15, 1969, I 
finished my transcription of the apocalypses. The emphasis on divine 
revelation continued on the next two pages with relevant quotations from St. 
Paul. A couple of pages further on I found another quotation, this time from a 
letter which “our father" had sent to Edessa. Edessa was the most cultured city 
in eastern Syria, the cradle of Syrian Christianity, but who was "our father"? 
The next page brought the answer. The crucial sentence on p. 66 reads: 'He 
said in the Gospel of his most holy hope: "I, Mani, the apostle of Jesus 
Christ through the will of God, the Father of Truth, from whom I was born." I 
found it difficult to believe my eyes. The author who introduced himself in the 
manner of St. Paul was no less a man than Mani himself, the founder of 
Manichaeism, a world religion which rivaled Christianity from the middle of 
the third century down to the Arab conquest. The quotation which solved the 
mystery of the codex is the beginning of Mani's gospel, one of his five 
canonical books. What follows on the next four pages of the codex is the 
longest surviving excerpt from that important missionary work which 
outlined Mani's message of salvation to the world. 

A few hours later I called Professor Koenen, then curator of the Cologne 
papyrus collection. I told him that the restoration had been successful, that 
the content of the codex was new and Manichaean, and that it was a 
sensation, a scholar's dream. But it took several more weeks before we knew 
that the new Manichaean text was actually the earliest part of a continuous 
biography which has thrown unexpected light on the darkest period of 
Mani's life, his first twenty-four years 241 


Measuring only 38 x 45 mm. with a single column of an average of 23 
lines per page, the text is one of the smallest codices to have survived from 
Antiquity. In size it approximates to Christian amulets like P. Ant. ii 54 
(26 x 40 mm. Pater Noster) or, P. Oxy. xvii 2065 (Ps. 90) but with nearly 
200 pages it had the largest number of quires (eight as against one). But the 
wearing of (complete?) gospels as amulets is mentioned by Chrysostom and 


: 241 “The Cologne Mani Codex reconsidered”, Harvard Studies in Classical 
Philology, 83 (1979) 342-49. 
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the Cologne Mani-Codex might not therefore have been unique in its 
day.2^? The palaeographical observations of the late Prof. Sir Eric Turner 
(revised by Prof. Parsons) is worth citing: 


The tiny page has been carefully ruled for each line and for the left and right 
margin (the ruling is still visible in places), and is inscribed in a 
correspondingly tiny script (most letters are less than 1mm tall). When 
enlarged to normal size the writing can be seen to be a standard sloping 
roughly bilinear hand, whose chief features are (a) the contrast of wide and 
narrow letters; (b) the heavy contrast of thick and thin strokes; (c) the 
ornamentation of some horizontal and oblique strokes with heavy terminal 
blobs or short verticals. ... Besides the main hand, ... a different but similar 
hand supplied the first quire and parts of the eighth, and several others 
corrected the text throughout. The first editors note how few the errors were, 
and how correct the orthography; ... Sporadic accents and breathings, and 
regular use of initial trema, give the reader considerable help in dividing 
words; and there is punctuation by high, middle and low stop. .... A most 
unusual feature is the running title which heads every other double spread 
(περι της γεννης / του σώματος avtov).243 


Running headers, in fact, are a characteristic feature of Manichaean texts in 
Central Asia which are also copied on lined paper, often with delineated 
margins. Some of the texts even have special headers for each section.?4 
Interestingly, the detailed index of first lines which accompanies the Coptic 
Psalm-Book is also paralleled in a collection of Hymns from Central Asia, 
compiled in the ninth century and two double pages of which have 
survived.”5 The provenance of the text is unknown and little information is 
given on how the text came into the possession of the Papyrussammlung of 
the Universität Köln. The closest we have from the editors to a statement on 
the history of the discovery and acquisition of the text is an apology to the 
inquirer from one of the text’s initial editors: 


Ancient manuscripts which antedate the Byzantine period are almost never 
identified at the place of their original discovery, and more often than not the 
circumstances of their disinterment are shrouded in obscurity and secrecy. The 
Cologne Codex is no exception. Rumour has it that the remains of the codex 
were located several decades ago in Luxor, and it is a reasonable guess that 
they were found in the vicinity of ancient Lycopolis, a stronghold of 


242 In Mt. hom. 83, PG 58.669. 

243 Greek Manuscripts of the Ancient World, Bulletin of the Institute of 
Classical Studies Supplement 46 (London, 1987) 129 

244 See e.g. D. N. MacKenzie (ed. and trans.) “Mani’s Sabuhragan”, BSOAS 42 
(1979) 504, 506 etc. See also M7984 R H, V H etc., MM i, 177. 

245 M1, lines 228-445, ed. and trans. F. W. K. Müller, Ein Doppelblatt aus 
einem manichdischen Hymnenbuch (Mahrnamag), APAW, 1912, 18-28. On this 
see esp. M. Boyce, A Catalogue of the Iranian manuscripts in Manichaean Script 
in the German Turfan collection (Berlin, 1960) 1. 
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Manichaeism in Upper Egypt. in other words, next to nothing is known 
about the fate of the Mani Codex before it reached Cologne.246 


The preliminary publication already contains precious and sensational 
information about the early life of Mani pieced together from the witness of 
some of Mani’s closest disciples such as Salmaios the Ascetic, Baraies the 
Teacher, Timotheos, Abiesus the Teacher, Innaios the brother of Zabed, 
Za[cheas?], Kustaios the Son of the Treasure of Life and Ana the brother of 
the disciple Zacheas. There are also citations from Mani's writings (e.g. the 
Evangelium and his Letter to Edessa (see above, p. 38) as well as from the 
writings of St. Paul and several hitherto unattested apocalypses. The 
impression given to the source-critic is that works under the names of these 
individual authors had circulated separately, perhaps in the period 
immediately after the death of Mani which saw the production of works like 
the Homilies. A later compiler then excerpted sections (some substantial) 
from these works and then edited them in a more or less chronological 
sequence. Though the Greek style is clear and unornamented, the Semitic 
original of the text is occasionally revealed by some oddities such as: 84,15 
τῶν τεθαμβω!/[μέ]νων (sc. ὑδάτων) “terrified water" (cf. Mandaic mia 
tahmia "the muddy water", a meaning which apparently is due to a 
confusion of the Aramaic roots thm "deep", and tmh “amazed, stunned”); 
101,16 εἰς µ[ί]]αν πλευρὰν meaning ‘to one side’ = Syr. 14m πω 
109,18 use of the word 'θάλασσα” to mean a river which is attested in 
Aramaic and Mandaic; and most eye-catching of all, τὰς πόλεις, to denote 
the Twin Cities (i.e. the capital city complex of Seleucia (i.e. Véh-Ardashir) 
and Ctesiphon = Syr. gash 16ι) 27 

The codex confirms what we know from Arabic and Syriac sources, that 
Mani spent the formative years of his life in a baptising sect in S. 
Babylonia.?^3 He was the recipient of special revelations which set him 
apart from his fellow *baptists'. He avoided the picking of fruit and 
vegetables and collecting fire-wood for fear of damaging the Living Soul (?) 
which was in them and refused also to practise the ritual washing of the 
vegetables and bodily ablution so as not to pollute the water. The most 
startling of the new information the codex provides is found in a section 
excerpted from the Testimony of Za[cheas ?] a series of anecdotes concerning 


246 Henrichs, art. cit., 349. 

247 Cf. L. Koenen, “Manichdische Mission und Klöster in Ägypten”, in Das 
rómisch-byzantinische Ägypten, Aegyptiaca Treverensia (Mainz am Rhein, 
1983) 94. 

248 Arabic: The Fihrist of an-Nadim, trans. Dodge, p. 775, see also G. Flügel, 
Mani. Seine Lehre und seine Schriften (Leipzig, 1862) 84. Syriac: Theodorus bar 
Konai, Liber Scholiorum Xl, CSCO 66, p. 311,13-19. 


82 FROM MESOPOTAMIA TO THE ROMAN EAST 


an ἀρχηγός of the sect called Alchasaios whose example in the avoidance of 
bathing and baking was cited as a precedent by Mani: — 


‘If you now make accusations against me concerning baptism, carry on 
then, and I will show you by your own Rule and the revelations which were 
granted to your leaders, that you must not baptise yourelf.’ 

For Alchasaios, the founder of your Rule, expounds this. You see, when he 
(once) went to wash in some water, he saw a man appcar in the spring of 
waters. This apparition said to him: ‘Is it not enough that your animals abuse 
me? Even you yourself mistreat [my place] and offend against my water!’ So 
Alchasaios [was amazed] and spoke to the apparition: “The fornication, the 
filth and the impurity of the world are thrown at you, and you make no 
objection. But on account of me you are grieved!’ It answered him: ‘It may be 
that all these have not recognised who I am. But why have you not held me in 
honour, you, who claim to be a servant of God and a just man?’ Then 
Alchasaios was taken aback and did not wash himself in the water. 

Again, a long time after, he wanted to wash in a stretch of water and told his 
disciples to look for a place [with little] water, so that he could wash there. 

. His disciples [found the] place for him. As he [was preparing] himself to 
wash, again he saw in that spring also the apparition of a man. It spoke to 
him: ‘We and those other waters in the lake (literally: “sea” i.c. lake or river) 
are one. Now you have come here to offend against us and to abuse us.’ 
Alchasaios, in great alarm and agitation allowed the dirt to dry on his head 
and then [shook] it off. 

[Again] (Mani) expounded how Alchasaios kept ploughs [lying ready] and 
went [to] them. [The earth] however madc its voice heard and said to him: 
‘[Why] do you make your profit from me?’ Then Alchasaios took clods of the 
earth which had spoken to him, wept, kissed them, took them to his bosom 
and began to speak: "This is the flesh and blood of my lord " (acc. Matth. 26, 
26-27) 

Again (Mani) said, that Alchasaios came upon his disciples as they were 
baking bread and the bread therefore spoke to him. He then ordered that there 
should be no more baking of bread.24? 


249 CMC 94,1-97,10, pp. : Za...[---] 1 “Ei τοίνυν περὶ τοῦ Bantilcpatoc 
κατηγορεῖτε | μου, ἰδοὺ πάλιν ἐκ τοῦ I* νόμου ὑμῶν δείκνυἰµι ὑμῖν καὶ ἐξ 
ἐκείνων τῶν | ἀποκαλυφθέντων τοῖς | µείζοειν ὑμῶν ὅτι οὐ I5 δέον ἐςτὶ 
βαπτίζεεθαι.” Ι“δείκνυει γὰρ ᾿Αλχακαῖος | ὁ ἀρχηγὸς τοῦ νόµου ὑμῶν: 
πορευομένου |l? γὰρ αὐτοῦ λούςαεθαι εἰς | ὕδατα εἰκὼν ἀνδρὸς ἄὤίφθη 
αὐτῶι ἐκ τῆς πη![γ]ῆς τῶν ὑδάτων λέγου!!6[εα] πρὸς αὐτόν. οὐκ 
αὐ![τάρ]κως ἔχει τὰ ζῷά cov | [πλή]ττειν με; ἀλλὰ καὶ | [αὐτὸς] cd 
καταπονεῖς |29 [μου τὸν τόπ]ον καὶ τὰ ὕῃ[δατά μου ἀ]εεβεῖς. ὥε][τε θαν- 
μάε]αι τὸν ᾿Αλχαι[ζαῖον καὶ ε[ἰπεῖν πρὸς 95.1 αὐτήν- Τὴ] πορνεία 
καὶ ἢ μι]αρότης καὶ ἢ ἀκαθαρεία | τοῦ κόσμου ἐπιρίπτεϊ ταί (οι καὶ οὐκ 
ἀπαυδᾷς, | ἐπ᾽ ἐμοὶ. δὲ λυπῇ. ἔφη | πρὸς αὐτόν: ‘ei καὶ οὗτοι | πάντες 
οὐκ ἔγνωςάν Ιδ µε τίς τυγχάνω, cò ὁ | φάεκων λάτρης εἶναι | καὶ de: 
διὰ τί οὐκ ἐἰφύλαξάς µου τὴν τι!]2μήν;᾽ καὶ τότε κινηθε[ὶς ὁ] | 
᾿Αλχαςαῖος οὐκ ἐλούς[α]ίτο εἰς τὰ ὕδατα.” “καὶ π[ά]ίλιν μετὰ πολὺν 
ἐβου[λή]!16θη λούσασθαι εἰς τ[ὰ ὕδα]ίτα καὶ ἐνετείλατ[ο τοῖς} | 
μαθηταῖς αὐτ[οῦ ἐπιτη]]ρῆεαι τόπον ἔχ[οντα] P? ὕδατα pn co[xvà tva] 
| λούσηται: ε[ὗρον δ᾽ oi] P? μαθηταὶ α[ὐτοῦ τὸν 1ó]lP*.!mov αὐτῶι. 
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Chwolsohn, one of the pioneers in the study of the Mesopotamian 
pagan (?) sect known as the Sabians, speculated that the sect of the 
Mughtasilah in which Mani grew up was founded by the Jewish-Christian 
leader called Elchasaios from the evidence provided by al-Nadim in a separate 
article on the sect in his “catalogue”: 


The Mughtasilah. These people are very numerous in the regions of al- 
Bata’ih; they are [called] the Sabat al-Bata’ih (i.e. Sabians of the marsh- 
lands). They observe ablution as a rite and wash everything which they eat. 
Their head is known as al-Hasih and it is he who instituted their sect. They 
assert that the two existences are male and female and that the herbs are from 
the likeness of the male, whereas the parasite plants are from the likeness of 
the female, the trees being veins (roots). They have seven sayings, taking 
the form of fables. His (al-Hasih’s) disciple was named Sham‘in. They agreed 
with the Manichaeans about the two elemental [principles], but later their 
sect became separate. 


The CMC gives apparent support to such an identification. However, al- 
Nadim’s description of the beliefs and practices of the Mughtasilah (i.e. 
“those who wash themselves”) appears to have combined material from 
Manichaean and Mandaean sources. The ‘baptists’ of the CMC certainly 
washed everything they ate. They may have been dualists or at least they 
would have been imputed as such because of their links with Manichaeism. 
The name of the founder and of the disciple Simeon would have almost 
certainly come from Manichaean sources in Syriac or Aramaic. Moreover, 
the Mandaeans styled themselves the “Sabians of the Marshes” in the 
Islamic period in order to receive protection as a “people of the book” by the 
Muslims.25! We know that the Mandaeans were already in existence as a 


μέ[λλον]!τος δὲ αὐτοῦ Aod[cacBar] | πάλιν ἐκ δευτέρου ἄ[ϊ!φθη αὐτῷ 
εἰκὼν ἀν[δρὸς ἐκ τῆς πηγῆς ἐκείίνης λέγουεα αὐτῷ: “ἡμεῖς | κἀκεῖνα τὰ 
ὕδατα τὰ IP ἐν τῇ θαλάεςῃ Ev τυγχάνοίμεν. ἦλθες οὖν καὶ ἐνταῦθα à- 
μαρτῆςαι καὶ | πλῆξαι ἡμᾶς. πάνυ δὲ |? τρομάςας καὶ κινηἰθεὶς ὁ 
᾽Αλχαςαῖος τὸν πη([λ]ὸν τὸν ἐπὶ τῆς κεφα[[λῆ]ς αὐτοῦ εἴαςεν 
ξηραν!!6[θῆ]ναι καὶ οὕτως ἀπε[[τίν]αξεν.” [πάλιν δ]είκνυςιν ὅτι eil[xev 
ἄρ]οτρα ὁ ᾿Αλχαεαῖος 12° [ἀποκείμ]ενα καὶ ἐπορεύ[[θη εἰς α]ὐτά. 
ἐφθέγξα!22[το δ᾽ ἡ γῆ λ]έγουεα αὐτ[ῷ: 1971 “τί] πράττ[ε]τε ἐξ ἐμοῦ | 
[τ]ὴν ἐργαείαν ὑμῶν;” | [ὁ δΙὲ ᾿Αλχαςαῖος SeEdpel* voc χοῦν ἐκ τῆς 
γῆς ἐἰκείνης τῆς λαληεάςης | πρὸς αὐτὸν κλαίων καἰτεφίληςε καὶ 
ἐπέθηκε I$ τῶι κόλπωι καὶ ἤρξατο | λέγειν: “αὕτη ἐςτὶν ἢ | σὰρξ καὶ αἷμα 
τοῦ κ(υρίο)υ pov” (sec. Matth. 26,26-27). ! ἔφη δ᾽ αὖ πάλιν ὅτι εὗρεν 112 
τοὺς μαθητὰς αὐτοῦ | ᾿Αλχαςαῖος πέπτοντας | ἄρτους ὡς καὶ λαλῆςαι 
| τὸν ἄρτον πρὸς τὸν [᾿Αλ]!!6χαςαῖον. ὃς δὲ ἐνετε[ίλα]!το μηκέτι 
πέπτει[ν]. | 

250 Trans. Dodge, 811. Cf. D. Chwolsohn, Die Ssabier und der Ssabismus, 1 (St 
Petersburg, 1856) 543-44. 

251K, Rudolph, Die Mandàer, I, Prolegomena: Das Mandderproblem 
(Géttingen, 1960) 36-43. 
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distinctive community in the early Islamic period because Theodor bar Korii 
cites in his chapter on the Kanteans a passage from an important Mandaean 
work known as the Left Ginza.?5?? No founder by the name of Ἰκς, however 
is known from Mandaean sources. On the other hand, the Mandaean Right 
Ginza castigated as "zandiqia" (i.e. heretics = Arab. zndyq, heretic, esp. 
dualist) the followers of Mar Mani (undoubtedly the eponymous founder of 
the Manichaeans) who belong to the “gate” (i.e. religion) of the Messiah.25? 
The confusion of the two sources might have been due to the Mughtasilah 
also claiming the protective name of the Sabians in the Islamic period rather 
than a merger of the two sects. 

The Elchasaios known to us from heresiological sources is inseparably 
linked to the “Book of Elxai" a work which is known to us almost entirely 
from excerpts found in Christian sources, especially the writings of 
heresiologists like Hippolytus of Rome and Epiphanius of Salamis. Its 
‘teaching on re-baptism, according to Hippolytus, first came to the notice of 
the Church in Rome when it was preached by Alcibiades, a native of 
Apamea in Syria, during the pontificate of Callistus (217-22). The book on 
which his teaching was based he claimed to have originally been received 
from (the) Seres (= silk-merchants?)by a certain "righteous man" called 
Elchasai. He in turn transmitted it to a certain Sobiai (or a community of 
baptists, Aram. sb‘= to baptise) as a book revealed by an angel of gigantic 
proportions.” Hippolytus makes no mention of Elchasai as a founder of a 
sect nor whether he was a Jew or a Christian of Jewish origin. That 
Alcibiades was a Christian there is no doubt, but there is nothing 
specifically Christian in the surviving excerpts of the “Book of Elxai".255 


252 On the Manichaean Simeon see Fihrsit, trans. Dodge, p. 755 and CMC 
106,19 (7) [.υμεὼ]ν. 

See e.g. Right Ginza, IX,1, ed. H. Petermann, Thesaurus s. Liber magnus 
vulgo "Liber Adami" appellatus opus Mandaeorum summi ponderis (Leipzig, 
1867) 228,9-18, trans. M. Lidzbarski, Ginza, Der Schatz oder das große Buch der 
Mandáer, Quellen der Religionsgeschichte (Göttingen, 1925) 229,17-27. For 
another example of Mandaean anti-Manichaean polemic see The Canonical 
Braye Pook of the Mandaeans, 357,10, ed. cit., text p. 379, trans. p. 251. 

254 Hipp., ref. omn. haer. ΙΧ,13,1-2, p. 357, ed. Marcovich: Τούτου (οὖν) 
κατὰ παντα τὸν κόσμον διηχηθείσης τῆς διδασκαλίας, ἐνιδὼν τὴν 
πραγματείαν ἀνὴρ δόλιος καὶ ἀπονοίας γέμων, ᾿Αλκιβιάδης τις 
καλούμενος, οἰκῶν ἐν ᾿Απαμείᾳ τῆς Συρίας, γοργότερον ἑαυτὸν καὶ 
εὐφυέστερον ἐν κυβείαις κρίνας τοῦ Καλλίστου, ἐπῆλθε τῇ 'Ῥώμῃ φέρων 
βίβλον τινά, φάσκων ταύτην ἀπὸ Σηρῶν τῆς Παρθίας παρειληφέναι τινὰ 
ἄνδρα δίκαιον (ὀνόματι) Ἠλχασαϊ: ἣν παρέδωκέν τινι λεγομένῳ 
Σοβιαῖ, χρηματισθεῖσαν ὑπὸ ἀγγέλου. 

5 With the exception perhaps of the description of a vision of two celestial 
figures of gigantic proportions which finds a Jewish Christian parallel in the 
Ascensio Jesajae, 1X,27-40, ed. Tisserant. Cf. G. Stroumsa, "Le couple de l'ange 
et de l'espirit", reprinted in idem, Savoir et Salut (Paris, 1992) 25-26. 
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By the time of Origen (c. 245 AD), however, the Elchasaites were attested 
as a troublesome sect and they were characterised by their rejection of the 
teaching of Paul256 - a dominant feature of the “baptists” of the CMC for 
whom to have read Paul was to have “gone over to the enemies” and “eaten 
Greek bread”.257 The historical figure of Elxai emerges more distinctly in 
the Panarion Epiphanius (c. 377). We are told that he was of Jewish origin 
and his beliefs were Jewish but he did not live according to the Law.258 He 
was said to have joined a Jewish-Christian sect called the Osseans (also 
known as the “Sampseans”) and his name means “hidden power”.2>? As 
additional biographical data, Epiphanius adduces two sisters called Marthous 
and Marthana who claimed descent from Elxai and who were venerated as 
goddesses.7© 

The new material on A/Elchasaios provided by the CMC has given 
major impetus to research in the history of Jewish Christianity and the 
Judaeo-Christian roots of Manichaeism.?6! On the other hand, the shadowy 
and sometimes contradictory nature of the evidence on Elxai in the 
heresiological sources has led one Dutch New Testament scholar, Gerard 


56 ap. Eusebius, hist. eccl. VL38, p. 592,16-22: ἐλήλυθεν τις ἐπὶ τοῦ 
παρόντος μέγα φρονῶν ἐπὶ τῷ δύνασθαι πρεσβεύειν γνώμης ἀθέου καὶ 
ἀσεβεσάτης, καλουμένης 'Ελκασαϊτῶν, νεωστὶ ἐπανισταμένης ταῖς 
ἐκκλησίαις. ἐκείνη fj γνώμη οἷα λέγει κακά, παραθήσομαι ὑμῖν, ἵνα ufi 
συναρπάζησθε. ἀθετεῖ τινα ἀπὸ πάσης γραφῆς, κέχρηται ῥητοῖς πάλιν 
ἀπὸ πάσης παλαιᾶς τε καὶ εὐαγγελικῆς, τὸν ἀπόστολον τέλεον ἀθετεῖ. 

257 CMC 87,19-21, p. 60: “οὔτό[ς ἐ]ίςτιν ὁ ἐχθρὸς το[ῦ νόμου] | ἡμῶν.” 
καὶ οἱ μὲ[ν ἔλεγον]- "εἰς. E: ἔθνη βούλ[εται πο]ἱΣθρευθῆναι καὶ 
EM Anv idv] | ἄρτον φαγεῖν; 

8 Epiph., haer. XIX,1,4-5, p. 218,4-10: συνεγράψατο δὲ οὗτος βιβλίον 
δῆθεν κατὰ προφητείαν ἢ ὡς κατὰ ἔνθεον σοφίαν... γέγονε δὲ οὗτος ὁ 
ἄνθρωπος πεπλανημένος τὸν τρόπον ἁπατηλὸς τὴν γνώμην, ἀπὸ 
Ἰουδαίων ὁρμώμενος καὶ τὰ Ἰουδαίων φρονῶν, κατὰ νόμον δὲ μὴ 
πολιτευόμενος, ἕτερα ἀνθ᾽ ἑτέρων παρεισφέρων καὶ [τὴν] ἰδίαν αὑτῷ 
αἵρεσιν πλάσας, ... 

59 Ibid., XIX,1,10, p. 219,5-10: Οὗτος μὲν οὖν (ὡς) ἄνω (εἴρηται) 
συνῆπται τῇ προειρημένῃ αἱρέσει τῇ τῶν Ὀσσαίων καλουμένῃ, ἧς ἔτι 
λείψανα καὶ δεῦρο ὑπάρχει ἐν τῇ. αὐτῇ Ναβατίτιδι γῇ τῇ καὶ Περαίᾳ 
πρὸς τῇ Μωαβίτιδι: ὅπερ γένος νυνὶ Σαμψαίων καλεῖται. φαντάζονται δὲ 
δῆθεν καλεῖν τοῦτον δύναμιν ἀποκεκαλυμμένην, διὰ τὸ HA καλεῖσθαι 
δύναμιν, Eat δὲ κεκαλυμμένον. 

260 Ibid. XIX,1,12, p. 219,13-16: ἕως μὲν γὰρ Κωνσταντίου ἐκ τοῦ γένους 
αὐτοῦ τοῦ Ἠλξαϊ Μαρθοῦς τις καὶ Μαρθάνα δύο ἀδελφαὶ ἓν τῇ αὐτῶν 
χώρᾳ ἀντὶ θεῶν προσεκυνοῦντο, ὅτι δῆθεν ἐκ τοῦ σπέρματος τοῦ 
προειρημένον Ἠλξαϊ ὑπῆρχον. 

26] See esp. L. Cirillo, Elchasai e gli Elchasaiti. Un contributo alla storia 
della communità giudeo-cristiane, Studi e ricerche I, Università degli Studi della 
Calabria, Centro interdipartimentale di scienze religiose (Cosenza, 1984) and 
idem, "Elchasaiti e Battisti di Mani: i limiti di un confronto delle fonti", in idem 
and Roselli (edd.), op. cit. 97-139. 
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Luttikhuizen, to sound a note of warning on accepting too readily the link 
between the Mughtasilah and the Elchasaites of the Church Fathers. While 
the existence of a Jewish apocalyptic work compiled under Trajan called “the 
Book of Elxai” which was used by a number of Jewish Christian texts is 
amply attested, that of a Jewish Christian leader called Elchasaios is less so 
as the heresiological accounts give the impression of a developing myth.29? 
There is little to link the beliefs and practices of the Elchasaites of the 
heresiologists with the “baptists” of the CMC. The second baptism taught 
by Alcibiades allegedly from the “Book of Elxai” has nothing in common 
with the daily ablutions and ritual washing of food practised by the 
“baptists”. Moreover, there are no citations from the Book of Elxai in the 
CMC and there appears little in common between the teaching it contains 
and that of the “baptists” save for the doctrine of the cyclical rebirth of the 
True Prophet.263 

The discovery by Sundermann of the name ’Ixs’ in a biographical text 
of Mani in a Parthian text suggests that the Alchasaios of the CMC was not 
an ordinary leader of the sect.264 This rules out the possibility of 
Manichaean missionaries active in the more Christianised parts of 
. Mesopotamia and the Roman Empire “inventing” the Alchasaios anecdotes 
to strengthen the sect's link with Christianity. In any case the Manichaeans 
were hardly likely to have chosen to connect themselves with a heretical 
figure of shadowy existence for missionary purposes. Though the name of 
the founder of the sect of the “baptists” is consistently spelt with an alpha 
rather than an epsilon, there are plenty of examples of such vowel changes 
in papyri especially if the name was transliterated from a Semitic source.26? 
Furthermore, as Merkelbach has shown, if the search for Elchasaite 
influences on Mani is widened to what is known of Manichaeism in general 
from western sources rather than focusing narrowly on the CMC, there are 
many to be found. Both sects put great emphasis on apocalyptic literature, 
on the call to repentance and on the cyclical reappearance of Christ. Both 
reject the Mosaic Laws and the writings of Paul. Both also believe in all 
matter and plants and animals possessing souls and in the transmigration of 


262 The Revelation of Elchasai, Investigations into the Evidence of a 
Mesopotamian Jewish Apocalypse of the Second Century and its Reception by a 
Judaeo-Christian Propagandist, Texte und Studien zum Antiken Judentum 8 
(Tübingen, 1985) 210-20 and 225-26. 

263 Op. cit. 222. 

264 The text is very fragmentary but the autobiographical nature is clearly 
because of the word ymg "Twin" on the previous line. M1344 + M5910, 
MMTKGI 2.2, 25-21, p. 19: ]()rynd 'w's tw y(mg) I [.... ....](.) oo 'Ixs' 
Chry C)[.]3 mn'n (PE ] 

265 Cf. F. T. Gignac, A Grammar of the Greek Papyri of the Roman and 
Byzantine Periods, I (Milan, 1976), 235 and 242-49. 
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souls.26° Though none of these similarities is in itself conclusive of a 
definite link, they do suggest a similar Jewish Christian background 
between the Elchasaites and the “Baptists” of the CMC, especially when one 
takes into account Mani's one-sided representation of the teaching of a sect 
whose teaching he rejected. 


- 5.4 The new finds at Kellis 


Scholarship of the diffusion of Manichaeism through the Roman East 
in the third and fourth centuries has been further revolutionised by the recent 
(and, in 1993, still progressing) excavations at the site of Ismant el-Kharab, 
which lies within the oasis of el-Dakhleh, Egypt, about 800km. south- 
south-west of Cairo and 280 km. due south-west of Asyut along the desert 
road. The modern town of Asyut covers the site of the ancient Lycopolis, 
which has long been known from the Panarion of Epiphanius and other anti- 
Manichaean sources as a hotbed of the religion.?97 As part of a large-scale 
international project to survey and record the archaeological sites of the 
. whole Dahkleh oasis, a series of preliminary surveys, site plans and limited 
excavations at the site of Ismant el-Kharab was commenced during the 
digging season of winter 1982 and, when the results seemed promising, 
more extensive excavations were begun in 1986.268 Subsequent seasons of 
fieldwork at the site, starting in 1988, were to yield something as yet 
unparalleled in the history of Manichaeism - an extensive and coherent series 
of both literary and documentary written material, apparently produced by a 
Manichaean community and associated with a securely datable archaeological 
context. 

The Arabic Ismant al-Kharab means “Ismant the Ruined”, testimony to 
the extensive surface remains of buildings at the site which had attracted the 
attention of a number of early travellers to Egypt. The extent and nature of 
the surface remains at the site impressed a visitor in 1916: ‘Cette localité est 
ancienne: le sol couvert de tessons est d’une superficie de 50 feddans 
environs: on y voit quelques ruines de maisons ... vers l'ouest, au milieu 
des maisons, subsiste un temple en pierre, sans plafond, ayant environs 3 
métres de longueur, 2 métres et demi de hauteur. L'entrée de la muraille 


266 R., Merkelbach, "Die Täufer, bei denen Mani aufwuchs”, in Bryder (ed.), 
105-33. 

767 For references to Lycopolis as a Manichaean centre, see P. van Lindt, The 
Name of Manichaean Mythological Figures. A Comparative Study on Termin- 
ology in the Coptic Sources, Studies in Oriental Religions 26, (Wiesbaden, 
1992) 227-28 and nn. 68-76. 

265 Early stages of work at the site are documented by C. A. Hope, 
Mediterranean Archaeology 1 (1988) 160-61 and nn. 4-10. 
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ouest sont (sic) démolies; sur les murs nord et sud il y a des peintures ... 
aucune inscription n'est visible sur ces murs.'269 

The house where the Manichaean texts were found, labelled by the 
excavators as House 3, was the largest in a block of three abutting mud 
brick houses in the residential quarter of the site designated as Area A. The 
dig director, C. A. Hope, commented that 'the quantity of material 
remaining on the floors throughout House 3 was staggering ... it includes 
basketry, palm rib containers, a plethora of pottery vessels ... inscribed 
papyrus in great abundance, fragmentary and complete inscribed wooden 
boards and complete codices.’2”° As far as present evidence suggests, House 
3 was occupied from the late third century to the early 380's, at about the 
time that the desert sand began to encroach on the site, eventually all but 
submerging it. 

Among about 3,000 fragments of papyrus inscribed in Coptic and 
Greek, those of relevance to the diffusion of Manichaeism included frag- 
ments of a Coptic discourse on Agape, possibly part of the lost letters of 
Mani himself, and a text of Romans 2:6-29, maybe part of some kind of 
lectionary. Manichaean writings make frequent use of Paul, and it may be 
significant that the text of Romans they were using was apparently the 
vulgate. Even more interesting were the Coptic texts on the wooden boards. 
One may have once contained as many as six Manichaean psalms and an 
eschatological prayer providing an account of the redeemed soul's path to 
salvation, perhaps exhortatory material in the face of death.27! Another 
board preserved parts of Psalm 222, one of the so-called "Psalms of the 
Béma”, which seems to represent an earlier stage in the textual dis- 
semination of the Psalm-Book and thus perhaps reinforces the links between 
the Manichaeans at Kellis and the Medinet Madi texts.?/2 

Of a surprisingly large corpus of Greek textual material found in House 
3, one item is demonstrably, indeed profoundly, Manichaean: a palimpsest 
wooden board, once part of a codex like others found at the site, cleaned and 
reused to write a complete cycle of anaphoric prayers, entitled εὐχὴ τῶν 
προβόλων or “Prayer of the Emanations". The other Greek texts, though 
more disputably of Manichaean origin, certainly utilise many of the 
religion's termini technici and generally demonstrate a higher level of 
linguistic sophistication than one might expect in a remote place like 
Kellis.?7? If these Greek texts are indeed Manichaean, this may suggest that. 


269 G, E. Elias, ASAE 17 (1917) 141. 

770 C. A. Hope et al., "Dakhleh Oasis Project: Ismant el- ‘Kharab 1991-92”, 
JSSEA 19 (1993) 4. 

271 1. Μ. F. Gardner, "A Manichaean Liturgical Codex Found at Kellis", 
Orientalia 62 (1993) 36 ff. 

272 Gardner, op. cit., 34-36. 

273 Gardner, op. cit., 33. 
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there was a more widespread use of Greek among believers in Egypt than the 
writings previously known had indicated. 

A few pieces of inscribed material in the Manichaean script of Syriac 
provided what is prima facie the most persuasive evidence for Manichaean 
activities in House 3 at Kellis. One wooden board contains Coptic and 
Syriac versions of what seems to be the same eschatological text written in 
parallel columns, another fragment of a bilingual Coptic-Syriac board was 
found in Room 2 of the house, and the address of a Greek letter has been 
inscribed in Syriac. The interpretation of these Syriac texts is equivocal. It 
has been argued that the bilingual Coptic-Syriac texts represent a stage in 
the translation of Syriac works into Coptic without an intermediate Greek 
version,2”4 or that they record ‘a series of lemmata from a running Syriac 
text, which were then orally glossed into Greek (as the intermediate 
language between the two persons involved) and then glossed into Coptic 
from the Greek by an informant.’2’> Whether these arguments are plausible 
or not - the discovery of Syriac material in House 3 really implies no more 
than that it was inhabited at one stage by people who could read Syriac - it 
is certainly surprising to find Syriac writings in such close association with 
. Manichaean liturgical texts, and tempting to come to the conclusion that 
they are linked. 

What are the the implications for the spread of Manichaeism of this 
mass of written material? With the present state of our knowledge, the new 
evidence from Kellis seems to fit the conventional picture of diffusion very 
neatly. The preponderance of multilingual texts with strong Manichaean 
overtones, taken in conjunction with their apparent date (early to mid-fourth 
century), and the position of Kellis up-country from the Manichaean centre 
of Lycopolis are circumstantial vindications for House 3 at Kellis func- 
tioning, at some stage in the fourth century, as a "safe house" for 
Manichaeans fleeing persecution in the Nile Valley, and possibly as a 
proselytising centre where religious material was translated. Whether this 
theory will be corroborated by further excavation and scholarly enterprise 
remains to be seen. 


5.5 History of Manichaeism in Egypt 


The discovery of Manichaean texts in three languages attests to the 
missionary zeal of the Manichaeans in overcoming linguistic barriers. The 
traditional view is that from Syriac the texts were translated into Greek and 


274 Gardner, op. cit., 33. 

275 R, G. Jenkins, Newly Discovered Manichaean Texts fomi Kellis in the 
Dakhleh Oasis, Acts of the London Manichaean Symposium 1992 
(forthcoming). 
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from Greek into Coptic. This second stage explains the apparent number of 
Greek loan-words found in the Coptic texts.276 The documents from Kellis 
shows beyond doubt that bilingualism (i.e. Greek and Coptic) was a 
common social phenomenon in Upper Egypt and there would have been no 
shortage of translators within the Manichaean communities.?" Epiphanius 
tells us for instance that at Leontopolis there was an ascetic called Hierax 
who was fluent both in Greek and Coptic and was a composer of psalms and 
a calligrapher.2’8 A person with his qualifications would have been ideal as 
a translator and copyist of the Manichaean texts. Scholars have long 
assumed that texts like the Kephalaia and the Psalm-Book were translated 
from the Greek. Technici termini like apxwn (ἄρχων), npo&oaH 
(προβολή), crepewaa (στερέωμα), NCTOIXEIWN (στοιχεῖα), perro- 
κατοχος (Φεγγοκάτοχος), PwctHp (φωστῆρ), and ολο φορος 
(Ὡμοφόρος) in the Coptic are words obviously of Greek origin and they are 
also found in anti-Manichaean writings in Greek. The last term listed is of 
particular significance as a Coptic translator working independently from 
Greek versions might not have assimilated the Manichaean divinity known 
only as “the supporter” in Syriac (Sas) to the same Greek mythological 
figure.2’9 In the CMC we appear to have precisely a rare example of the 
intermediary between Manichaean texts in their now largely lost Syriac 
originals and their Coptic translation.78° The assumption is also based on 
Greek being undoubtedly the lingua franca for most of the areas in the 
Eastern Roman Empire in which the Manichaean missionaries were active 
and the presumed difficulty of translating direct from Syriac into Coptic. 
Nevertheless scholars have pointed to eccentricities and 'howlers' in the 
Coptic which are only explicable if the translator had utilised a Syriac rather 
than a Greek original.2?! 

The discovery of Manichaean texts in three languages (i.e. Syriac, 
Greek and Coptic) at Kellis reopens the question of the original language of 


276 Cf. A. Henrichs, "The Cologne Mani Codex Reconsidered”, 353-4 and 
Klima, op. cit., 109-111. 

271 See e.g. Sancti Pachomii vita prima graeca 94, ed. F. Halkin (Brussels, 
1932) 67,4-10. 

278 Epiph. haer. LXVII,3,7, p. 136,8-10. On calligraphy see also Mani- 
Fund44. 

279 Cf, A. Bohlig, “Probleme des manichüischen Lehrvortrages", in idem, 
Mysterion und Wahrheit. Gesammelte Beiträge zur spdtantiken Religions- 
geschichte (Leiden, 1968) 229. 

280 Cf, A. Henrichs, “Mani and the Babylonian Baptists: a historical 
confrontation”, Harvard Studies in Classical Philology, 77 (1973) 36. 

281 Cf. A. Baumstark, “Ein “Evangelium-Zitat der manichüischen Kephalaia", 
Oriens Christianus, 34 (1937) 169-71, P. Nagel, "Der Parakletenspruch des Mani 
(Keph. 14,7-11) und die altsyrische Evangelienübersetzung", Mitteilungen der 
Agyptischen Sammlung 8 (Berlin, 1972) 312. 
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the Coptic Manichaean texts. One of the texts discovered on one side of a 
wooden board in 1989 (inventory no. 31/420-D6-1/A/5/196) contains a 
doctrinal text (on eschatology ?) in four columns, two in Syriac in the 
distinctive Manichaean Estrangela and two in the same dialect of Coptic as 
found in the Medinet Madi texts (i.e. Sub-Achmimic B). The text contains a 
number of Manichaean technici termini and there is not the slightest doubt 
that the Coptic version is a direct translation of the Syriac without a Greek 
intermediary.282 On the other hand, a text like the "Prayer of the 
Emanations” (εὐχὴ τῶν προβόλων), as already mentioned (supra, p. 88), 
shows such a high degree of linguistic sophistication that it is unlikely to 
have been translated from Syriac. Detailed linguistic and literary study of the 
Medinet Madi texts also supports the emergent hypothesis that the early 
Manichaean missionary communities in Egypt were trilingual, and large 
collections like the Psalm-Book contain translations from both Syriac and 
Greek. As Nagel has observed, the group of psalms known as the "Psalms 
of Thomas" in the Psalm-Book (pp. 203-27) does not begin with a Greek 
heading as do most other groups of psalms and the psalms themselves show 
little awareness of Greek conjugations and declensions. Moreover, the metre 
and format of the Psalms of Thomas are typical of Semitic poetic form.?8? 
The existence of a pair of doublet psalms in the “Psalmoi Sarakotón" which 
is not merely an editorial repetition is intriguing and detailed comparison of 
the two texts shows that the differences between them can only be explained 
by their being translated from two different originals, possibly even in two 
different languages.284 A Greek original may also lie behind a Coptic 
accrostic psalm in the first part of the Psalm-Book in the Chester Beatty 
Library.285 An experienced translator would have had little difficulty in 
turning an alphabetic hymn from Greek into Coptic as the two languages 
share many of the same letters and Coptic contains a large number of Greek 
loan-words. The task would have been much more difficult had the original 
been in a Semitic language. Moreover, as we have already noted (supra, p. 
11), both Greek forms of the word for Magi occur in transliteration in the 
Psalm-Book: μάγος (Ps.-Bk. 122,28, 31) for the Magi who visited Christ 
and μαγουσαῖος for the Magians who persecuted Mani (15,9, 16,21). The 


282 Leo Depuydt, “A Manichaean Bilingual in Coptic and Syriac from the 
Dakhleh Oasis”, Acts of the Second International Manichaean Symposium, 
Leuven, 1990 (forthcoming). 

283 p. Nagel, Die Thomaspsalmen des koptisch-manichdischen Psalmen- 
buches (Berlin, 1980) 15-18. 

284 Ps. Bk. 162,21-163,32 and 177,31-178,6. I am grateful to Dr. G. Wurst 
for allowing me to consult his important paper "Überlegungen zum Problem der 
Originalsprache des manicháischen Psalmenbuches", Acts of the Third 
International Conference of Manichaean Studies, 30 Sept. - 4 Aug. , Manichaean 
Studies (Leuven, forthcoming). 

735 MCPCBL III, pls. 150-52 (Ps. 107) 
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distinction is entirely apt in their respective contexts although the same 
Syriac word παλ, pl. «xüxzn, would have been in the original for 
both usages. Another important feature of trilingualism can be observed in 
the New Testament citations found in the CMC. Since the text, as we have 
already noted, exhibits a number of Semiticisms, one would expect the 
Gospel citations to display Diatessaronic influence and the citations from 
Paul’s letters to bear some familiarity with the Peshitta versions. On the 
contrary, the Manichaean compiler or redactor appears to have taken care to 
cite from the commonly accepted Greek versions of the time and did not 
translate the Biblical quotations direct from Syriac.286 
The translation of Manichaean technici termini into Coptic is not 
always consistent and comparative study of the Kephalaia and the Psalm- 
Book has led Dr. P. van Lindt to the conclusion that the two works were 
translated independently.29? This raises the interesting issue of whether the 
Manichaeans penetrated Egypt along two distinct routes - by land through 
Palmyra and the Sinai and by sea from the Red Sea ports like Eilat, or even 
from Ferat (a port which Mani himself had used) on the Persian Gulf to 
Berenice and then overland to the Nile Valley. The former is the most likely 
route to have been taken by Adda and Pafik and the second might have been 
` utilised by missionaries who eventually arrived at Lycopolis (Asyut) where 
they caught the attention of Alexander the Neo-Platonic philosopher who 
noted that the first Manichaean missionary to Egypt was called Pappos and 
"was succeeded by Thomas.?8* Their missionary activities seem to be 
unattested in Manichaean missionary texts in Middle Iranian and may have 
been part of a separate mission. It is important to note that, according to 
Epiphanius, Scythianus the proto-Manichaean merchant settled in Hypseles 
(7km. south of Asyut) which was a Coptic- and especially Sub-Achmimic- 
speaking area in the Late Empire and it was in this dialect that we possess 
almost all extant Manichaean texts in Coptic.?9? There is little doubt that 


286 H. D. Betz, Paul in the Mani Biography (Codex Manichaicus Colon- 
iensis)", in Cirillo Roselli (edd.), op. cit., 226. See also important 
observations by G. Strecker, "Der Kólner Mani Kodex, Elkesai und das Neue 
Testament", in D. Papandreou et al. (edd.), Oecumenica et Patristica, Festschrift 
für Wilhelm Schneemelcher zum 75. Geburtstag (Stuttgart, 1989) 130 and 134, 
n. 25. 

287 Op. cit., 231. 

288 Alex. Lyc., c. Manich. opinion. 2, p. 4,17-19. 

289 The hypothesis of J. Vergote (“L'expansion du manichéisme en Egypte" in 
C. Laga et al. (edd.) After Chalcedon. Studies in Theology and Church History 
offered to Professor Albert van Roey for his seventieth birthday, Orientalia 
Lovaniensia Analecta 18 (Leuven, 1985) 475) that the evangelisation of the Nile 
Valley was ‘une initiative personnelle, due à un manichéen qui visite l'Égypte, 
renonce, pour l'amour d'une femme, à ses voyages et son commerce et se met à 
propager sa doctrine dans la Thébaide, oü des centres gnostiques offrent un 
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Lycopolis, which had been an important centre of Christianity and - 
gnosticism in the third century as attested by Porphyry in his life of Plo- 
tinus, soon became a centre of Manichaeism.?” It is very probable that the 
Manichaean community at Kellis was an offshoot of that at Lycopolis and 
Lycopolis is also the most likely place of origin of the CMC and copied at 
the end of the fourth or beginning of the fifth century.??! 

In the anti-Manichaean treatise of the Neo-Platonic philosopher Alex- 
ander of Lycopolis, we possess an important source of information on 
Manichaeism in Egypt.2?? He sees the religion as basically unphilosophical 
and, like Christianity, relied entirely on revelation and the authority of 
scriptures.2?? He endeavours to reject evil as a separate principle and argues 
at length that the Manichaean doctrine of evil as "random motion" 
(ἄτακτος κίνησις) is metaphysically unsound.?% In all his arguments he 
demonstrates a sound basic knowledge of the opponent's views and teaching. 
His summary of the Manichaean doctrine is a model of precision and is 
valuable because it was compiled from a pagan philosophical standpoint.??5 
It is interesting that he equated Manichaeism with Christianity in the 
importance the sect gives to the apodicitic utterances of its founder.29° He 
was Called a bishop by Photius but there is nothing in the treatise to show 
that he was a Christian." He was probably regarded in later times as a 
Christian because he wrote against Manichaeism. 

According to Alexander, those Manichaeans who were familiar with 
Greek literature reminded the pagans of their own mythological tradition. 
They compared the dismemberment of Dionysus by the Titans to the 
dividing up of the divine power into matter. They also alluded to the battle 
of the giants as told in Greek poetry to prove that the Greeks were not 


champ d’action favorable.’, may seem over-fanciful but rightly spotlights the 
historical elements behind the apparent polemic. 
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292 See above note 159. On Alexander see esp. R. Reitzenstein, "Eine wertlose 
und eine wertvolle Überlieferung über den Manichüismus", Nachrichten von der 
Gesellschaft der Wissenschaften zu Göttingen 1931, 45-6 and idem, "Alexander 
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and J. Mansfield, An Alexandrian Platonist Against Dualism (Leiden, 1974) 4-6. 
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altogether ignorant of aspects of the Manichaean cosmogonic myth.29? 
What amazed him was that some of his fellow philosophers were drawn 
towards the religion by the sect's facile use of Greek literature.299 This 
implies that Manichaean missionaries were also active among pagan 
intellectuals and this may explain why the "Prayer of the Emanations", the 
most important Greek Manichaean text from Kellis, is singularly lacking in 
Christian terminology. 

In one area of Egyptian life Manichaeism appears to have made a strong 
impact. Like Syria and Mesopotamia, the Egyptian desert was becoming a 
major centre of Christian asceticism in the fourth century and Manichaean 
teaching on sexual abstinence and vegetarianism as essential for salvation 
might have appeared to some as a higher form of self-denial.” The name 
Hierax was denounced by Byzantine texts as that of a commentator and 
exegete of Manichaeism.??! If he was the same person as Hierax of 
Leontopolis, then we have an interesting example, as Wisse has so well 
argued recently, of an ascetic who cared for orthopraxy more than orthodoxy 
and who used heretical works, especially those of Gnostics and Mani- 
chaeans, to support his own extreme forms of asceticism.3°2 
. Koenen, one of the co-editors of the CMC, has drawn attention to the 
fact that in the Codex Mani's father Patticius is given the title of 
οἰκοδεσπότης, a term which is strongly reminiscent of the title of a 
Manichaean monastic official in Central Asia (Pe. mansarar, Chinese: Fa- 
tang chu WE) 303 The similarity between the term οἰκοδεσπότης and 


798 c. Manich. opinion. 5, p. 8,5-11: Οἱ δὲ ἐν τούτοις χαριέστεροι καὶ 
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Lycopolis, 190-91. 

299 Tid. 5, p. 8,11-20. 

300 Cf. De Stoop, op. cit., 77-8. 

301 Cf, Quo modo haeresim suam scriptis oporteat anathematizare eos qui e 
Manichaeis accedunt ad sanctam Dei Catholicam et apostolicam Ecclesiam (viz. 
The Long Greek Abjuration Formula) 3, PG 1.1468B and Petrus Siculus, Historia 
67, p. 31,27-8 and Photius, Narratio 50, p. 137, 15-16. He is also mentioned on 
his own in «Zach. Mityl.>, Capita VII contra Manichaeos 2 (40) p.xxxiv. 

302 F, Wisse, “Gnosticism and Early Monasticism in Egypt", in B. Aland 
(ed.), Gnosis. Festschrift Hans Jonas (Góttingen, 1978) 438-440. 

303 CMC 89,9: £xóAecav δὲ καὶ τὸν οἰκοδείεπότην Παττίκιον καὶ | 
εἶπον αὐτῷ: See esp. comm. ad loc. (166-71). Cf. Koenen, "Manicháische 
Mission", 99. See also the earlier study of J. A. L. Vergote, "Der Manichaismus 
in Ägypten”, trans. E. Leonardy in G. Widengreen, ed., Der Manichüismus 
(Darmstadt, 1977) 384-99; originally published as a "Het Manichaisme in 
Egypte", Jaarbericht van het Vooraziatisch-Egyptisch Genootschap, “Ex Oriente 
Lux", 9 (1944) 77-83. See also S. N. C. Lieu, “Precept and Practice in 
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the word used in Christian asceticism οἰκιακός (house manager) can hardly 
be ignored.2% The question then is to what extent Manichaean cenobitism 
influenced the early development of Christian monasticism in Egypt. 
Koenen sees the Manichaeans as the transmitters of Essenic cenobitism as 
evidenced in Qumran through their Elchasaite origins.905 Pachomius, the 
founder of Christian Monasticism, as Koenen surmises might have seen the 
activity of a Manichaean monastery and influenced by hearsay about 
institutions of groups of baptists in the Jewish-Christian tradition, imitated 
the Manichaean form of cenobitic life but replaced its theology with that of 
the orthodox Christianity.906 Such a conjecture is very hard to substantiate 
from our existing sources. The stories concerning the Christian ascetics and 
Manichaeans which I have cited depict the Manichaeans as rivals and 
practitioners of a less perfect form of asceticism or one which is based en- 
tirely on wrong theological premises.2% The relationship between Mani- 
chaean and Christian cenobitism might have been competition and rivalry 
rather than conscious imitation of one by the other. We need to know much 
more about early Manichaean monasticism in the West before we can 
unreservedly assert a Manichaean origin to Christian asceticism. The 
community at Kellis must have had the service of a scriptorium for the 
copying of their texts and such a centre would serve other communal ascetic 
activities such as the eating of vegetarian meals. An intriguing piece of new 
evidence on this is the occurence of the word for monastery (generte ) in one 
of the Kellis texts and the word also survives in the modern place-name of 
Teneida at the eastern extremity of the oasis.38 

The reaction of the Christian church to the new sect was swift. One of 
the earliest examples of Christian polemics against Manichaeism in Egypt 
is a circular letter preserved on papyrus now in the John Rylands University 
Library of Manchester. It probably originates from the chancery of Bishop 


Manichaean Monasticism”, JTS, N.S. 32/1 (1981) 153-59, Bo Utas, “Manistan 
and Xafiaqah” in A. D. H. Bivar (ed.) Papers in Honour of Professor Mary Boyce, 
Acta Iranica, Hommages et Opera Minora 11-12 (Leiden, 1985) 655-64 and 
Fitschen, op. cit., 7-9. 

304 See e.g. Sancti Pachomii vita prima graeca 95, p. 61,22. 

305 Koenen, “Manichiische Mission", 99-100. 

306 Jbid.. 101-05 and idem, "Manichaean Monasteries in Egypt and their 
influence on the origin of Christian monasticism" (unpublished typescript), 22- 
24. i 

307 For earlier and more cautious views on the relationship between 
Manichaean and Christian monasticism see Asmussen, X'astvarift, 260, n.14 
and A. Adam, review of Védbus, op. cit. I, in Göttingische Gelehrte Anzeigen, 
213 (1960) 127-45, see esp., 129-33. 

308 Kellis A/2/76+77 recto 6-7. 
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Theonas.*°? In it he warned his faithful flock against door-to-door evangel- 
ists who misinterpreted St Paul on the subject of marriage and disseminated 
erroneous views on the procurement of food. He even tried to frighten them 
with what he knew to be their more obscene practices such as the 
ceremonial use of menstrual blood. The legible part of the papyrus reads: 


Again the Manichees speak [falsely against marriage saying that] he does 
well [who does not] marry. [Paul] says that the man who does not marry [does 
better;] but that adulterer and forni[cator are evil is manifest from the] Holy 
Scriptures, from which we learn [that marriage is honoured by God, but that 
He abominates forni]cators and adulterers. Whereby it is manifest [that He 
condemns] them also that worship the creation who [... have committed 
adultery] with sticks and stones. Not but what God commandeth us [to 
chastise the man that doeth] evil: in these words [If there be found man or 
woman] in God and hath worshipped [the sun or any of the host of heaven] it 
is an abomination unto the Lord thy God. Every one that doth [these things is 
an abomination unto the Lord] thy God. 

And the Manichees manifestly wor[ship the creation (? and that which they 
say)] in their psalms is an abomination to the Lord [... (saying) ‘Neither] 
have I cast it (sc. the bread) into the oven: another hath brought me this and I 
have eaten it without guilt.” Whence we can easily conclude that the 
Manichaeans are filled with such madness; especially since this "Apology to 
the Bread" is the work of a man filled with much madness. 

As I said before, I have cited this in brief from the document of the madness 
of the Manichaeans that fell into my hands, that we may be on our guard 
against these who with deceitful and lying words steal into our houses, and 
particularly against those women whom they call "elect" and whom they hold 
in honour, manifestly because they require their menstrual blood for the 
abominations of their madness. 

We speak what we would not, seeking not our own profit, but the profit of 
many that they may be saved. May therefore our God, the all good and the all 
holy, grant that you may abstain from all appearance of evil and that your 
whole spirit and soul and body be preserved blameless in the presence of our 
Lord Jesus Christ. Greet one another with a holy kiss. The brethren with me 
greet you. I pray that you may be well in the Lord, beloved, cleansing 
yourselves from all filthiness of the flesh and spirit.?!0 


309 Cf. C. H. Roberts, Catalogue of the Greek and Latin Papyri in the John 
Rylands Library Manchester, III (Manchester, 1938) 39. 

310 p, Rylands Greek 469, ed. and trans. Roberts, 2P- cit. 38-46. Text 
reproduced in Adam, Texte, 52-4: αὐτοὶ πάλειν ot Μανιχ[εῖ]ς καταἰ- 
[ψεύδονται τοῦ γάμου ὡς ó μὴ] γαμῶν καλῶς ποιεῖ- τὸν μη γαμοῦνι[τα 
Kpeiccov ποιεῖν Παῦ]λος λέγει, ὅτι δὲ ὁ μοιχεύων καὶ ὁ πορ][νεύων 
κακὸς δῆλον ἐκ τῶ]ν θείων γραφῶν: ἀφ᾽ ὧν μανθάνομεν, | [ὅτι τίμιος. Ò 
γάμος, πόρνο]υς δὲ καὶ μοιχοὺς μειεῖ ὁ θ(εό)ς, fà δῆλον | [ἐστιν αὐτὸν 
κατακρίνε]ιν καὶ τοὺς τὴν κτίειν .ceBabopévovc, | [οἶπερ a épotyev|cav 
τὸ ξύ[λ]ον καὶ τὸν λί[θ]ον - οὐ μὴν | [ἀλλὰ κολάζειν τὸν ποιοῦ]ντα τὸ 
πονηρὸν προςτάεςει: οὕτως | [ἐὰν δὲ εὑρεθῇ ἀνὴρ ἢ γυνὴ] ἐν μιᾷ τῶν 
πόλεών «ου, ὧν κ(ύριο)ς ὁ θ(εό)ς | [δίδωεί cot, ὃς ποτήςει τὸ πονηρὸν 
ἔ]ναντι κ(υρίογυ τοῦ θ(εο)ῦ cov: προςκυνῶν τῷ | [ἡλίῳ ἢ παντὶ τῶν ἐκ 
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At almost the same time as this letter was circulated among the faithful 
in Egypt, the Emperor Diocletian who was at Alexandria in 302 pro- 
mulgated an edict against the sect in reply to Julianus the governor of Africa 
Proconsularis, who had informed him of the sect’s activity in his 
province.?!! Diocletian's reply which was couched in strongly patriotic 
terms recommended death for the sect's leaders, the burning of their books 
and heavy penalties for its followers.?!? His decision may have been made 
on the basis of what he himself was able to find out about the sect in 
Egypt. The edict brought forth the first crop of Manichaean martyrs in 
Egypt whose unmistakably Egyptian names like Jmnoute, Panai, Pshai and 
Theona are celebrated in the doxologies of the Coptic psalms found in 
Medinet Madi.?!? The community in Kellis might well have been refugees 
from Lycopolis. That they possess earlier version of psalms also found in 


τοῦ κόσμου β]δέλυγμά ἐςτιν κ(υρΏφ τῷ θ(ε)ῷ [ε]ου, πᾶς ποιῶν [ταῦτα 
βδέλυγμά ἐςτιν κ(υρί]]ῳ᾽ τῷ θ(ε)ῷ: καὶ οἱ Μανιχῖς δηλονότι προςκυ!- 
[νοῦςι τὴν κτίςιν ] ἐν ταῖς ἐπαοιδαῖς βδέλυγμά ἐςτιν κ(υρθφ E ns 
οὐδ]ὲ εἰς κλείβα[νον ἔβαλον, ἄλλ]ος por Tivelvxe ταῦτα, ἐγῶ] | 
ἀν[α]ι[τίω]ς ἔφαγον - ὅθεν εἰκότως ἔε[τ]ιν γνῶναι, ὅτι πολλῆς μανί!ας 
πεπλή[ρ]ωνται oi Μανιχῖς: καὶ μάλιςτα, ἐπὶ καὶ fj πρὸς τὸν ἄρτον | 
αὐτῶν ἀπολογία ἔργον éctw ἀν(θρώπ)ου πολλῆς μανίας πεπληρωἰμένου: 
ταῦτα, ὡς προεῖπον ἐν «υντόμῳ, παρεθέμην ἀπὸ | τοῦ παρεμπεεόντος 
ἐγγράφου τῆς μανίας τῶν Μανιχέων: | ἵν᾽ ἐπιτηρῶμεν τοὺς ἐν ἁπάταις 
καὶ λόγοις ψευδέει εἰεδύνονίτας εἰς τὰς οἰκίας: καὶ μάλιετα τὰς 
λεγομένας παρ᾽ αὐτοῖς ἐκλεκτάς, | ἃς ἐν τιμῇ ἔχονσιν διὰ τὸ δηλονότι 
χρῆζειν αὐτοὺς τοῦ ἀπὸ | τῆς ἀφέδρου αἵματος αὐτῶν εἰς τὰ τῆς 
μανίας αὐτῶν μυςά!γματα: ἃ ph θέλομεν, λαλοῦμεν: οὐ ζητοῦντες | τὸ 
ἑαυτῶν «ύμφορον, ἀλλὰ τὸ τῶν πολλῶν, ἵνα εωθῶςιν- παράεχοι 
τοιγαροῦν ὁ πανάγαθος καὶ πανάγιος θ(εὸ)ς ἡμῶν ἀπὸ παντὸς | εἴδους 
πονηροῦ ἀπεχομένων ὑμῶν. εῴζεεθαι ὑμῶν ὁλόκληίρον καὶ τὸ πνεῦμα 
καὶ τὴν ψυχὴν καὶ τὸ «ῶμα ἀμέμπτως | ἐν τῇ παρουείᾳ τοῦ κ(νρίογυ 
ἡμῶν 'I(nco)ü Χ(ριςτο)ῦ. ἀσπάεαεθαι ἀλλήλους | ἐν ἁγίῳ φιλήματι: 
ἀεπάζονται ὑμᾶς οἱ cóv ἐμοὶ ἀδελφοί: | ἐρρῶεθαι ὑμᾶς ἐν κ(υρί)ῳ 
εὔχομαι, ἀγαπητοί, καθαρεύοντας | ἀπὸ παντὸς μολυςμοῦ «αρκὸς καὶ 
πνεύματος. Eng. trans. Roberts, op. cit. 43. 

311 Tex Dei sive Mosaicarum et Romanarum legum collatio XV,3, ed. J. 
Baviera et al., Fontes Iuris Romani Anteiustiniani, II (Florence 1940) 580-1. Cf. 
E. Volterra, “La costituzione di Diocleziano e Massiminiano contro i 
Manichaei", in Persia e il mondo greco-romano (Accademia dei Lincei, anno 
363, quaderno 76, 1966) 27-50 and H. Chadwick, “The relativity of moral codes : 
Rome and Persia in Antiquity" in W. R. Schoedel and R.L. Wilken ed., Early 
Christian Literature and the Classical Tradition in Honorem R.M. Grant (Paris 
1979) 134-53. On the date of the edict see J. D. Thomas, "The Date of the Revolt 
of L. Domitius Domitianus", ZPE 22 (1976) 261-2 and T. D. Barnes, "Imperial 
Victories", Phoenix 30/2 (1976) 174-93. 

312 Coll. XV,3,6, p. 581. On Seston's fantastic theory that Manichaeans were 
involved in the Revolt of Achilleus (cf. art. cit., 363-72) see the criticisms of 
Chadwick, art. cit., 144-5 and Decret, L' Afrique, I, 162-65. 

313 See Ps.-Bk. Index, p. 44*. 
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both the published and the unpublished parts of the Psalm-Book from 
Medinet Madi strengthens this view.?!^ The Dakhleh Oasis offered more 
shelter for the sect, probably because it was less overseen by imperial 
administrators and also less Christianised.?!5 That the wooden board con- 
tains only the beginnings of the psalms suggests that they were used for 
prompting in worship in which the members were expected to learn the 
whole psalms by heart. The private letters of the community found in the 
1992-93 campaign in House 4 give the impression that its followers were 
well integrated into normal village-life and they never referred to themselves 
as “Manichaeans” - a term of opprobrium coined by their opponents.3!6 

The extent of Manichaean penetration among the clergy and monks in 
Egypt so alarmed the ecclesiastical authorities that, according to Eutychius 
(Said ibn Batriq), Patriarch Timothy (380-85) had to administer a sort of 
food test by refusing to replace the eating of meat with the eating of fish.3!7 
By the "eating of meat", says Eutychius, he meant the sacrifice, and fish is 
not a sacrifice. The Manichaeans who were known as “Hearers” ate fish 
(hence Sammakini) because it was not a sacrifice, but they forbade the 
“eating of meat" because it was a sacrifice. The Righteous Ones (i.e. the 
Elect) fasted always (at all times) and only ate what the earth produced 
(hence Saddikeni). The Hearers fasted on certain days of the month. When 
they became Christians they were afraid that, if they continued to eat no 
meat, they would be discovered and killed. So they set for themselves times 
of fasting: at Christmas, at the feasts of the Apostles and of the Assumption 
of the Virgin Mary. During these times of fasting they did not eat meat. By 
this means they divided the year up with (times of) fasting without running 
the risk of being recognised because of their refusal to eat meat.?!9 

The extreme asceticism of the Manichaean Elect must have been viewed 
by some Christians and would-be Christians as exemplary. It was therefore 


314 See esp. Gardner, art. cit. 34-42. Kellis A/5/6 = Ps.-Bk. p. 8,6-19 and 
Kellis A/5/53B 27-52 (Text A2) = MCPCBL III, pll. 97-98. 

315 The oasis boasts the remains of one of the largest extant temples to the 
Egyptian god Tutu which, according to epigraphical evidence, was still an active 
centre of worship in the third century. 

316 The author is extremely grateful to Drs. R. G. Jenkins and Ἱ. M. F. Gardner 
for much information on the unpublished texts from Kellis, especially to Dr. 
Gardner for information on the newly discovered letters of the sect. The style and 
form of greeting of these letters have similarities with a 4th C. letter found at 
Oxyrhynchus, ed. and trans. J. H. Harrop, "A Christian letter of commendation", 
Journal of Egyptian Archaeology, 48 (1962), 133-34, which greets "the 
brethren with you, both elect and catechumens". 

317 Das Annalenwerk des Eutychius von Alexandria, 213-15 ed. and trans. M. 
Breydey, CSCO 472 (Ser. Arab. 45, Louvain, 1985), (text) 83-4, (trans.) 68-9. 
See also Eutychius, Annales trans. Lat., E. Pococke, PG 111.1023A. 

318 Ibid., trans. Breydey, loc. cit., trans. Pococke,. col. 1023C and 1024C. 
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important for Christian writers to warn the faithful to distinguish between 
Christian and Manichaean asceticism. Thus Athanasius, in his Life of 
Antony, explicitly mentions the fact that the saint in his sojourn in the 
desert shunned any contact with the Manichaeans.?!? However, other holy 
men were less exclusive. We know of one anonymous Desert Father who 
actually welcomed an itinerant Manichaean priest. The warmth of the 
reception so overwhelmed the Manichaean that he concluded from it that the 
Christian was a “true servant of god” and was thus converted.*2° The story 
was possibly directed at discrediting Manichaean hospitality since a cardinal 
virtue which the sect tried to encourage was the care of wandering 
preachers.??! Ascetics and holy men too tried to debate with Manichaeans to 
expose their error; since we only possess orthodox Christian sources for 
this, the reports of such encounters are invariably one-sided. We learn from 
Philostorgius that a Manichaean preacher by the name of Aphthonius 
became so well-known for his eloquence that the famous Arian leader Aetius 
had to make a special journey from Antioch to Egypt to debate with him. 
He met the same fate as Julia as he took ill in the course of the debate and 
died shortly afterwards.*22 An even more dramatic account of an encounter 
between a Manichaean and a Desert Father is found in the collection of 


319 Athanasius Alexandrinus, Vita Antonii 68, PG 26.940B. 

320 Verba Seniorum XIIL11, PL 73.945: Erat quidam senum in Aegypto, 
habitans in deserto loco; erat etiam alter longe ab eo Manichaeus, et hic erat 
presbyter ex his quos ipsi uocabant presbyteros. Qui cum uellet pergere ad 
quemdam ejusdem erroris hominem, comprehendit eum nox in illo loco, quo erat 
uir ille sanctus et orthodoxus, et anxiabatur uolens pulsare, ut maneret apud eum; 
Sciebat enim quia cognosceret quod esset Manichaeus, et reuocabatur a 
cogitatione sua, ne forte non acquiesceret suscipere eum, compulsus autem 
necessitate pulsauit. Et aperiens senex, et cognoscens eum, suscepit cum 
hilaritate, et coegit eum orare, et reficiens eum collocauit ubi dormiret: 
Manichaeus autem cogitans in se nocte, mirabatur, dicens: Quomodo nullam 
suspicionem habuit in me? uere iste seruus Dei est. Et surgens mane cecidit ad 

pedes ejus, dicens: Ab hodie orthodoxus sum, et non recedam a te. Et deinceps 
permansit cum eo. Cf. de Stoop, op. cit., 78-9. 

321 Cf, Keph. LXXX, p. 193,2-3 and LXXV, p. 209,12-212,17. See also Hom. 
p. 38. 

322 Philostorgius, hist. eccl. ΠΙ͂,15, ed. J. Bidez, rev. F. Winklemann, GCS 
(Berlin 1972) 46,23-7,8: μετ᾽ οὐ πολὺ γοῦν ᾿Αφθόνιός τις, τῆς Μανιχαίων 
λύσσης προεστὼς καὶ μεγάλην παρὰ πολλοῖς ἐπὶ σοφίᾳ καὶ δεινότητι 
λόγων φέρων τὴν δόξαν, ἐν τῇ Kat’ Αἴγυπτον αὐτῷ ᾿Αλεξανδρείᾳ 
συμπλέκεται. καὶ γὰρ ἧκε πρὸς αὐτὸν ἐξ ᾿Αντιοχείας ὁ ᾿Αέτιος, ὑπὸ τῆς 
περὶ αὐτὸν φήμης ἑλκόμενος. ὡς δ᾽ εἰς ἅμιλλαν ἀλλήλοις κατέστησαν, 
οὐδὲ πολλῆς καταναλωθείσης διελέγξεως, εἰς ἀφωνίαν συνελάσας ὁ 
᾿Αέτιος τὸν ᾿Αφθόνιον ἐκ μεγάλης δόξης εἰς μεγάλην αἰσχύνην 
κατήνεγκεν. διὸ καὶ τῷ ἀπροσδοκήτῳ βαρυθυμήσας τῆς ἥττης, νόσον τε 
ἐπεσπάσατο χαλεπὴν καὶ τῇ νόσῳ πέρας ὁ θάνατος ἦ ἦν οὐδὲ περαιτέρω 
τῶν ἑπτὰ ἡμερῶν διαρκέσαντος τοῦ σώματος ἀπὸ τῆς πληγῆς. 
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saints’ lives known as Historia monachorum in Aegypto. There we learn 
from the Life of Copres that he once encountered a Manichaean in 
Hermopolis Magna who was attracting a large crowd of listeners through his 
eloquence. Knowing that he was no match for the Manichaean in debate, 
Copres challenged him to a trial by fire. The crowd readily voiced their 
approval. A large fire was lit and the holy man entered it and remained in it 
for half an hour without suffering any ill-effects. The frightened Manichaean 
had to be dragged into the fire where he suffered terrible burns and was later 
expelled from the city.34 
Not all encounters between holy men and Manichaeans were so 
dramatically conceived. Didymus the Blind gives us an account of a more 
low-key discourse between him and a Manichaean who tried to gain the 
upper hand through sophistry. This account is found in the newly discovered 
Commentary on Ecclesiastes (9.9a) in the papyrus codices from Toura : 


And once I also said this to the Manicheans: ‘Look, how great this chastity 
is! He runs no risk of a punishment if he comes together with his wife at the 
right time; it will bring him no reproach; for it is not counted as offending 
against the law. As he himself however has gone beyond this law and has 
yielded himself up to another law intended for angels, that is why he refrains 
from it as from something which is not fitting for him.’ 

Like a sophist (the Manichean) questioned me (by way of a) premise; he said 
to me: “What is the will of Jesus?” He wanted me to say,for example, “Not to 
marry.", so that he himself could then quote the ancient fathers in the case. 
He says: ‘What is the will of Jesus?’ I say : “That one should do the works of 
Abraham and believe in Moses.” Instantly his sophism was dissolved. (...) 
said the word and says to me: ‘You have brought together the fist-fighter and 


323 Χ 30-35 (190-225), ed. A.-J. Festugiére (Brussels, 1961) 87-9: κατελθὼν 
γὰρ ποτε ἐν τῇ πόλει εὗρον ἄνδρα τινὰ Μανιχαῖον τοὺς δήμους àno- 
πλανήσαντα. ὡς δὲ πείθειν αὐτὸν δημοσίᾳ οὐκ ἠδυνάμην, στραφεὶς 
πρὸς τὸ πλῆθος εἶπον - "IIopàv μεγάλην εἰς τήν πλατεῖαν ἀνάψατε καὶ 
εἰσερχόμεθα ἄμφω έν τῇ φλογί. καὶ ὅστις ἡμῶν ἀφλόγιστος διαμείνῃ, 
οὗτος ἔχει τῆν καλὴν πίστιν.” ὡς δὲ γέγονεν τοῦτο καὶ οἱ ὄχλοι τὴν 
πυρὰν ἐν σπουδῇ ἀνῆψαν, εἶλκον αὐτὸν pet’ ἐμαυτοῦ εἰς τὸ πῦρ. ὁ δέ 
φησιν: "Eig ἕκαστος, ἡμῶν καταμόνας εἰσελθάτω, καὶ πρῶτος, φησίν, 
ὀφείλεις εἰσελθεῖν αὐτὸς ὡς προστάξας” . ὡς δὲ ἐ ἐν ὀνόματι τοῦ Χριστοῦ 
κατασφραγισάµενος εἰσελήλυθα, ἣ φλὸξ ὧδε κἀκεῖ διαμερισθεῖσα οὐ 
παρηνώχλησέν μοι ἡμιώριον ἐν αὐτῇ διατρίψαντα. ἰδόντες δὲ oi ὄχλοι 
τὸ θαῦμα ἀνεβόησαν καὶ ἠνάγκαζον πάλιν ἐκεῖνον εἰς τὴν πυρὰν 
εἰσελθεῖν. ὁ δὲ ὡς οὐκ ἤθελεν δεδιώς, λαβόντες αὐτὸν οἱ δῆμοι εἰς μέσον 
ὤθησαν καὶ περιφλογισθεὶς ὅλος ἀτίμως τῆς πόλεῶς ἐξερρίφη τῶν δήμων 
κραζόντων: “Τὸν πλάνον ζῶντα κατακαύσατε”. ἐμὲ δὲ ἀναλαβόντες οἱ 
ὄχλοι καὶ εὐφημοῦντες εἰς τὴν ἐκκλησίαν προέπεμψαν. Cf. Latin version: 
Rufinus, Historia monachorum 9, 7,9-15, ed. Schulz-Flügel, PTS 34, 320-21 (PL 
21.426C-7B) and Syriac version: Ananisho, Paradise of the Holy Fathers, ed. 
and trans. E. A. Wallis Budge, 2 vols. (London 1904) II, (text) 415-6 and (trans.) 
567-68. 
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the tragedian.' (I say) to him: ‘I have not brought the fist-fighter together 
with the tragedian nor the tragedian with the fist fighter, but I have put the 
tragedian with the tragedian and the fist-fighter with the fist-fighter; for I 
make every effort to be a fair adjudicator. 324 


Didymus was also the author of one of the earliest treatises against 


-_ Manichaean doctrines. It consists of eighteen short chapters and the extant 


text may represent only an excerpt or summary from another work.?% The 
author nowhere cites any Manichaean texts nor shows any real knowledge of 
Manichaeism. He endeavours to show the illogicality of metaphysical 
dualism and defends the human nature of Christ and the divine origins of the 
human body. An anti-Manichaean discourse along similar lines was 
composed by another Egyptian Father, Serapion of Thmuis.??6 His work 
also displays a minimal knowledge of Manichaeism and attacks dualism in a 
general manner, developing i in detail by a series of suppositious claims and 
objections which he imagines his opponents might advance at each stage of 
the argument.??? 

It was also in Egypt that we first witness the term “Manichaean” being 
used as an epithet of opprobrium in theological debates. The foremost 
controversy of the fourth century was centred on the views of Arius, who 
believed that the Son of God was created from a similar but different 


324 Didymus Alexandrinus, Expositio in Ecclesiastes 9,9a, ed. M. Grünewald, 
Didymus der Blinde, Kommentar zum Ecclesiastes (Tura Papyrus, Bonn 1979) 
274, 18-275, 2, 8-10: τοῦτο ποτε καὶ | π[ρὸς] τοὺς Μανιχαίους εἶπον 
( > ὅτι: 'εκόπηςον, οἷον μέγεθός ἐστιν | τα[ύ]της τῆς «ὠφρασύνης” μὴ 
γὰρ κολάςει ὑποβάλλεται, ἐάν «υνέλθῃ τῇ γυναικὶ ἑαυτοῦ [20 ἐν [κα]λῳ 
καιρῷ- μὴ γὰρ ψόγον αὐτῷ φέρει, μὴ γὰρ παρανομία αὐτῷ λογίζεται. 
ἐπειδὴ δὲ | αὐτ[τ]ὸς ὑπερανέβη τὸν νόμον τοῦτον καὶ ἄλλῳ νόμῳ ἑαυτὸν 
ἐκδέδωκεν ἀγγελικῷ, | δι[ὰ τ]οῦτο ἀπέχεται τούτου ὡς ἀνοικείου 
πράγματος". «οφιςτικῶς οὖν ἠρώτηςέν pe | T lv.. πρόταςιν: ἔλεγέν μοι; 
"τὶ τὸ βούλημα τοῦ 'I(nco)9'; ἤθελεν δέ, ἵνα εἴπω οἷον *ó ἀγαμεῖν', | 
[αὐτ]ὸς δὲ τοὺς πατέρας προα ayy τοὺς παλαιούς. λέγει: ‘ti τὸ βούλημα 
τοῦ 'I(no0)9'; λέγω: 'ποιεῖν |? [τὰ | ἔργα τ]οῦ ᾿Αβραὰμ καὶ πιςτεύειν εἰς 
Macéa. λέλυται αὐτοῦ εὐθέως τὸ εόφιεμα. I Low. wd... nytoyev τὸν 
λώγον καὶ λέγει μοι ὅτι: ‘tov πύκτην τῷ τραγφδῷ T [Épi&oc" λέγω] αὐτῷ: 
οὐδὲ ἔμιξα τὸν πύκτην τῷ τραγφδῷ οὐδὲ τὸν τραγφδὸν. | (p. 275) t@ 
πύκτῃ, ἀλλὰ τὸν τραγῳδὸν τῷ τραγ[ῳ]δῷ. ευνέζευξα καὶ τὸν πὑκτη[ν 
τῷ] | πύκτῃ: ἀθλοθέτης γὰρ επεύδω εἶναι ἄγευστος . 

25 Didymus Alexandrinus, Contra Manichaeos, PG 39.1085-1110. Cf. 
Quasten, op. cit., 88. 

326 Serapion Thmuitanus, Liber adversus Manichaeos, ed. R. P. Casey, 
Serapion of Thmuis Against the Manichees (Harvard Theological Studies 15, 
Cambridge, Mass., 1931), trans. K. Fitschen, Serapion von Thmuis, Echte und 
unechte Schriften sowie die Zeugnisse des Athansius und anderer, PTS 37, 164- 
204. 

327 Cf. Casey; op. cit., 18 and listing of Mani-citations in Fitschen, op. cit. 
27-35. 
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substance to God the Father and was therefore inferior. He regarded those 
who believed in the Son and the Father as being of “one substance” 
(ὁμοούσιος) as verging on Manichaeism since in the Manichaean cosmogony 
the prince of the Kingdom of Light emanated from the Mother of Life, who 
was in turn an emanation of the Father of Light.328 Athanasius, one of the 
staunchest opponents of Arianism saw a strong parallel between Mani- 
chaeism and Arianism as both sects confessed a good God but neither was 
able to point out any of his works and in failing to do so denied the role of 
Christ as a Creator-God.??? It was probably the frequent use of the term 
“Manichaean” in theological debates that spurred the Emperor Constantine 
to commission one of his bilingual officers, Strategius Musonianus, to 
investigate the sect.?30 The outcome of the inquiry is not known to us, but 
the fact that we possess no edict against the sect issued by Constantine (or 
by his immediate successors) seems to show that he did not deem it 
worthwhile to break the religious peace he had inaugurated after the Battle of 
the Milvian Bridge (Oct. 312) merely to persecute Manichaeans. Athanasius 
also claims that he was persecuted by a high ranking military commander 
(dux) by the name of Sebastianus who was a Manichaean.??! According to 
Ammianus he was later nearly declared Emperor by his troops??? It strikes 
one as odd that a cult which strictly forbade the taking of any form of 
animal life should find a follower in a commanding officer.5?? His personal 
convictions seemingly attest to the religious tolerance of the Roman army. 


328 Ep. ad Alexandrinum, apud Epiph., haer. LXIX,7,6, p.158,12-13. 

329 Ep. ad episcopos Aegypti et Libyae 16, ed. W. Bright, The Historical 
Writings of St Athanasius (Oxford 1881) 121. On the role of Manichaeism in the 
Arian Controversy see esp. R. Lyman, "Arians and Manichees on Christ", JTS, 
N. S 40/2 (1989) 493-503. 

330 Cf, Ammianus Marcellinus, res gestae XV,13,2: Constantinus enim cum 
limatius superstitionum quaereret sectas, Manichaeorum et similium, nec 
interpres inueniretur idoneus, hunc sibi commendatum ut sufficientem elegit; 
quem, officio functum perite, Musonianum uoluit appellari, ante Strategium 
dictitatum, et ex eo percursis honorum gradibus multis, ascendit ad praefecturam, 
.. On Strategius Musonianus see esp. A. H. M. Jones et al. ed., The 
Prosopography of the Later Roman Empire, I (Cambridge 1971) 611-12. On 
Constantine and Manichaeism see F. Dólger, "Konstantin der Grosse und der 
Manicháismus", Antike und Christentum (Münster, 1931) 306-14. 

331 Athanasius Alexandrinus, Apologia de fuga sua 6,5, ed. H. G. Opitz, 
Athanasius Werke, 2,1,4 (Berlin and Leipzig, 1936) 72,10-13 and idem, Historia 
Arianorum 59,1 ed. Opitz, op. cit. 2,1,8 (1940) 216,11-13. 

332 Amm. Marc. XXX,10,3. Cf. Brown, art. cit., 109. 

333 Tt may be that Athanasius labelled him a Manichaean because of his lack of 
mercy. Cf. Historia Arianorum 61,3, p.217, 22-24, Manichaeans had the 
reputation of lacking in compassion. Cf. Aug., Conf. III,x,18, and idem, De 
moribus Manichaeorum ΧΥ 36, PL 32.1360-61, Theodoret, Haer. fab. comp. 
1,26, PG 83.380C and «Zach. Mityl.>, Capita VII contra Manichaeos 7 (187- 
88), CCSG 1, p. xxxviii (v. surpa n. 163). 


FROM MESOPOTAMIA TO THE ROMAN EAST. 103 


However, he was not called a Manichaean in pagan sources and it is just 
possible that we are here witnessing a derogatory use of the title of the sect 
by Athanasius in return for the wrongs he endured at the hands of Sebas- 
tianus and his troops.334 

We know little about the history of Manichaeism in Egypt in the early 
Byzantine period. A tantalising but controversial piece of evidence is the 
account of the sad fate of two Manichaean merchants as given in a sermon 
on the Feast of Cana by the Patriarch Benjamin of Alexandria (626-62). He 
claims to have met two ‘foreign’ merchants who, having escaped from 
persecution in Alexandria to Upper Egypt, had camouflaged their heretical 
beliefs by trafficking in pseudo-relics and the Elements. The mention of the 
name of a dux called Shenuti puts the story to c. 643335 (he must not be 
confused with the fourth century Coptic saint with the same name).5?6 The 
Patriarch heard them crying out ‘Give what is holy to the holy!’ in the 
middle of the night. They later confessed to Benjamin that they had been on 
the road for nearly five years after bribing their way out of their own country 
where they were persecuted. They managed to acquire relics in their new 
country by illicit means and had them consecrated to evil forces. They had 
been peddling these until they found themselves chained by an unknown 
force in the oratory which had given shelter to both them and the Patriarch. 
Far from feeling compassion for these persecuted heretics, Benjamin wrote 
to the Dux Shenute at Antinoopolis, giving him the full facts and a 
discourse on the evil of selling the Lord's Body. He then sent them in irons 
to Antinoopolis. When the Dux had read the letters, he ordered a copper 
cauldron to be brought and filled with oil and pork fat, and a fire lit 
underneath it until the flames leapt very high. He tied up the merchants and 


334 Ath., Hist. Ar. 59,1-61,3, pp. 216,23-217,20. See also Opitz, comm. ad 
op. cit. 59,1, p. 216. Sebastianus is labelled as a Manichaean only in Christian 
sources. Cf. Theodoretus Cyrrhensis, hist. eccl. 11,13,6, ed. L. Parmentier, GCS 
19 (Leipzig 1911) 216,2-6, Socrates, hist. eccl. 11,28,6,ed. cit., I, p. 271 and 
"L'Histoire de Barhadbesabba Arabia" 10, ed. and trans. F. Nau, PO 23 (1932) 
237,8-9. Besides Ammianus, Sebastianus is known to us from a number of other 
pagan sources, notably Libanius (cf. ep. 350) and Eunapius (cf. frag. 47, FHG, 
IV, 34-5) and neither of them mentions his adherence to Manichaeism. On 
Sebastianus see also Jones et al., op. cit. I, 812-13. 

335 He was dux Thebaidis. Cf. I. R. Martindale, The Prosopography of the 
Later Roman Empire, Mb (Cambridge, 1992) 1121-22 (Senuthius 1). 

336 Cf. I. Rochow, "Zum Fortleben des Manichdismus in Byzantinischen 
Reich nach Justinian I", Byzantinoslavica, 40 (1979) 15-16, A. Grillmeier, 
Jesus der Christus im Glauben der Kirche, Bd. Π/4: Die Kirche von Alexandrien 
mit Nubien und Athiopien nach 451, unter Mitarbeit von Theresia Hainthaler, 
Freiburg, 1990, p. 171, n. 4. See also W. Klein, "Ein koptisches anti- 
manichaikon von Schenute von Atripe" published in G. WieBner and H.-J. 
Klimkeit (edd.) Studia Manichaica, Studies in Oriental Religions 23 (Wiesbaden, 
1992) 373-74. 
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threw them in. And the fire burned their whole bodies, and nothing at all 
remained of them.337 . 
There is no conclusive proof that these merchants were Manichaeans - 
and not simply heretics branded with the stigma of Manichaeism. The 
Arabic version of the same sermon does not mention the victims as 
Manichaeans.??? It is clear, however, from the scarcity of such stories from 
the seventh century that the Justinianic persecutions had probably reduced 
the Manichaeans to small pockets. All the more incredible therefore is the 
recent attempt by two scholars to date the CMC on palaeographical grounds 
to the 7/8th C.339 The distinctive style of the writing, termed “die 
rechtsgeneigte Spitzbogenmajuskel paldstinischen Duktus", is typical, 
according to the two scholars, of texts produced in the early Islamic period 
and, in particular, liturgical texts with Syriac and/or Arabic. The similarity 
is specially marked in a number of letters (a, 5, G, p, v, 9, Y, o) especially - 
in the alternation of thick and thin strokes and the distinctive use of serifs in 
the letter 1.24? The historical problems confronting such a late dating are 
considerable. The CMC, apart from the Biblical citations, shows clear 
Semitic influence which is characteristic of an early stage of textual 
diffusion. The codex could of course have been merely a prophylactus in 
which the text copied is of little importance. But the high quality of the 
calligraphy and the trouble the scribes took to ensure legibility (even in its 
minute format) down to the very strict rules observed by the scribes in line- 
breaks involving long words, implies that it is designed to be read. Maybe 
there was a final renaissance of Manichaeism in Egypt in the early Islamic 
period with new texts imported from Mesopotamia. In the time of Abü 
Ja far al-Mansur (754-775), a Manichaean from Africa, Abū Hilal al-Dayhüri 
became the Imam (i.e. archegos) of the sect at al-Madain (formerly Seleucia- 
Ctesiphon) - the traditional seat of the supreme head of the Manichaean 
church. He also healed a major division of the sect caused by the teaching of 
a certain Miglas on matters of religious practice.*4! That a Manichaean from 
Africa could be chosen for the most prominent office in the land of the 
sect's origins within a century of the Arab conquest shows either how 


337 Homélies coptes de la Vaticane I, ed. H. de Vies (Hauniae, 1922) 80-88 

338 Cf. C. D. G. Müller, Die Homilie über die Hochzeit zu Kana und weitere 
Shriften des Patriarchen Benjamin I, von Alexandrien (Heidelberg, 1968) 162 
and 184. See also D. W. Johnson, "Coptic reactions to Gnosticism and 
Manichaeism", Le Museon 100/4 (1987) 209. 

339 B. L. Fonkié and F. B. Poljakov, "Palüographische Grundlagen der 
Datierung des Kólner Mani-Kodex", Byzantinische Zeitschrift, 83/1 (1990) 22- 
30 


340 Art. cit, 25-6. 
341 AL Nadim, Fihrist, trans. Dodge, 794. Cf. Decret, L'Afrique I, 232-33. 
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quickly the religion re-established itself in Africa (including possibly Egypt) 
or how resilient it was to Christian persecution. 


6. Manichaeism in the Balkans and Asia Minor 


Antioch-on-the-Orontes was the gateway to Asia and the Balkans. Once 
Manichaeism had secured a firm foothold in this great metropolis, its 
passages to the inland cities of Asia Minor and the Aegean seaboard would 
have been relatively straightforward. However, our knowledge of the early 
spread of Manichaeism in these regions is sparse. The most concrete piece 
of evidence is the simple tombstone of a Manichaean Electa discovered at 
Salona (near modern Split) in Dalmatia which reads : 


(Bassa, a virgin (=Electa)*4? from Lydia, a Manichaean .... 

The rest of the stone is lost but the surviving lines are easily legible. The 
fact that she was a Lydian and buried in Dalmatia suggests that like Julia 
she was a missionary. The date of her death must be in the first half of the 
fourth century when the sect was still not officially proscribed by the 
Christian emperors. Otherwise she would not have been buried with the title 
of her sect emblazoned on her tombstone. Interestingly Christian funerary 
inscriptions from Salona reveal that some of the leaders (and martyrs) of the 
Christian community there in the early fourth century had connections with - 
Nisibis, the major frontier city between Rome and Persia and an early centre 
of Christianity.™ It seems that Christian and Manichaean missionaries had 
taken similar routes in their westward journeys. 

A story from the Historia Lausiaca of Palladius tells how the Egyptian 
monk, Sarapion the Sindonite (i.e. “wearer of the loin-cloth") in his various 
wanderings came to Greece and heard that one leading citizen of 
Lacedaemonia (i.e. Sparta) was a Manichaean together with his household, 
although he was virtuous in all other aspects. Sarapion sold himself as a 
slave to this man and within two years converted him and his wife from the 


342 On παρθένος = Electa see Hom. p. 22,6. 

343 BACCA | ΠΑΡΘΕΝΟΣ | ΛΥΔΙΑ | MANIXEA. Cf. R. Egger εἴ al. (edd.) 
Forschzuungen in Salona (Vienna, 1926) H, 52-3 and 73, Inscription 73. See 
also Kugener-Cumont, op. cit., III, 175-77 and R. Egger, "Das Mausoleum von 
Marusinae und seine Herkunft", in Rómische Antike und frühe Christentum 
(Klagenfurt 1962) I, 186-88 and A. Harnack, Die Mission und Ausbreitung des 
Christentums, 4th edn. (Leipzig 1924) II, 796, n.3. On Nisibis as an early centre 
of Christianity see the Inscription of Abercius, line 10, ed. W. Ramsay, Cities 
and Bishoprics of Phrygia, 2 vols. (Oxford 1895). IE, 73 (Inscription 657). 

344 Cf. R. M. Grant, “Manichees and Christians in the Third and Early Fourth 
Centuries", in Ex Orbe Religionum Studia Geo Widengren oblata (Lieden, 1975) 
437. 
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heresy and brought him to the church.2^5 The presence of Manichaeans in 
Greece in the early fourth century is hardly surprising in view of the fact 
that Manichaean missionaries like Bassa were active in the Balkans. The fact 
that the convert was a leading citizen of his city and a much admired person 
illustrates the Manichaean tactic of directing their missionary efforts at the 
highest ranks of the society. In Persia, they tried to convert princes and local 
magnates and in Roman cities the equivalent would have been leading 
members of the curial class. One can understand why the Acta Archelai 
depicts an unsuccessful attempt by Mani to convert Marcellus, a leading 
citizen of Carchar to his faith. 

Asia Minor had long been a thriving centre of theological activity. In 
the fourth century, like Egypt, it was deeply affected by Arianism and a 
great deal of the polemical skills of the Cappadocian Fathers were directed 
against it. However, the danger of Manichaeism was not entirely neglected, 
Asia Minor was also experiencing rapid growth in the monastic movement 
and there was a need to warn the ascetics against Gnostic and Manichaean 
teaching on the evil origins of the body. Thus we find Nilus (d. 430), 
founder of a large monastery near Ancyra reproaching a certain priest by the 
name of Philon for preaching the fable of the Manichaeans in a remotely 
situated church.% Basil of Caesarea (c. 330-79), another famous theologian 
and ascetic, was the author of a work against Manichaeans which is now 
lost but some quotations from it are given in Augustine's refutation of the 
Pelagian Julian of Eclanum.?^? His treatise Quod Deus non est auctor 
malorum may have been composed with the refutation of the Manichaean 
doctrine of an uncreated evil principle in mind.?^* His commentary on the 
Hexameron is also a defence against the Manichaean view of the creation of 


345 Palladius, Historia Lausiaca 37,8, ed. G. J. M. Barterlink, Palladio La 
Storia Lausiaca (Rome, 1974) 186-87 (64- 71): Ἐλθὼν δὲ εἰς τοὺς περὶ 
Λακεδαίμονας τόπους ἤκουσέ τινα τῶν πρώτων τῆς πόλεως Μανιχαῖον 
εἶναι ἅμα παντὶ τῷ οἴκῳ αὐτοῦ, ἐνάρετον ὄντα τὰ ἄλλα. Τούτῳ πάλιν 
πέπρακεν ἑαυτὸν κατὰ τὸ πρῶτον δρᾶμα: καὶ ἐντὸς δύο ἐτῶν ἀποστήσας 
αὐτὸν τῆς αἱρέσεως καὶ τὴν τούτου ἐλευθέραν προσήγαγε τῇ ἐκκλησίᾳ. 
Τότε αὐτὸν ἀγαπήσαντες οὐκέτι ὡς οἰκέτην ἀλλ᾽ ὡς γνῆσιον ἀδελφὸν ἢ 
πατέρα εἶχον καὶ ἐδόξαζον τὸν θεόν. Cf. Trombley, op. cit., Pt. 1, 180-81. 

Nilus Ancyranus, ep. 321, PG 79.355. De Stoop, ορ. cit. 72, places this 
letter in Arabia following the traditional view that the saint was at one time an 
ascetic in that country. I have relocated the letter following the more commonly 
held view of his vita. Cf. K. Heussi, Untersuchungen zu Nilus dem Asketen (TU 
ος Leipzig, 1917) 28-30, See also, p. 114, n.1. 

347 Aug., c. Julianum Pelagianum I,v,16, PL 44.650. 

348 Homiliae et sermones 9, PG 31 320-54. The homily is listed under 
"Adversus Manichaeos" in the "Index Methodicus" of Patrologia Graeca, ed. F. 
Cavallera, col. 131. Cf. Quasten, op. cit. III, 219-20. 
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the world by a divine being other than God the Father.5^? Gregory of Nyssa, 
Basil’s younger brother, saw Arianism as a covert channel for the 
introduction of Manichaeism into the church. In his refutation of the 
extreme Arian Eunomius, he maintains that if the Father and the Son are 
not of the same substance, one is in danger of making the created and the 
uncreated First Principles, in the same way that the Manichaeans made Good 
and Evil First Principles.35° ‘Thus’, he says, ‘will the Manichaean heresy 
creep in, two opposite principles appearing with counter claims in the 
category of Cause, separated and opposed by reason of difference both in 
nature and in will. They will find, therefore, the assertion of diminution (in 
the Divine being) is the beginning of Manichaeism, for their teaching 
organises a discord within that being, which comes to two leading 
principles, ..... namely the created and the uncreated.'55! For Gregory the 
Eunomians were worse enemies of divine truth than the Manichaeans. While 
Mani tried to separate evil from a good God by attributing it to an evil First 
Cause, the extreme Arians, in saying that the Son possesses a nature foreign 
to its maker, were implying in an absurd fashion that there could be a good 
principle which is opposite to the nature of the good and yet derives its 
nature from the good itself.?52 This analogy between Arianism and 
Manichaeism is both facile and contrived but it goes some way to show 
how readily a grossly simplified version of Mani's teaching could be used as 
a negative standard in theological debates. 

Epiphanius (c. 315-403), Bishop of Salamis in Cyprus, devoted one of 
the longest chapters of his digest of heresies, the Panarion ("the medicine 
chest") to the refutation of Manichaeism. However, despite his claims to 
write a definitive history of the sect, Epiphanius derived almost all his 
knowledge of the sect from a Greek version of the Acta Archelai.?? He also 
borrowed material from Titus of Bostra in his refutation of Mani's 


549 Basilius magnus Caesareae, Homiliae 1-9 in Hexameron, PG 29.3-208. See 
esp. Hom. 8,1, 164C-165D. 

359 Gregorius Nyssenus, Contra Eunomium 1,503-523. ed. W. Jaeger, Gregorii 
Nysseni opera 2 vols. (Berlin 1921) I, pp. 171,24-178,2. See also IIL9,1-9, pp. 
264,3-267,14. 

351 Ibid, 1,507, p. 172,24-29: καὶ οὕτω τὸ τῶν Μανιχαίων δόγμα nap- 
εισδύσεται, δύο τινῶν ἐναντίων ἀλλήλοις ἐν τῷ λόγῳ τῆς ἀρχῆς ἀντι- 
φανέντων, τῷ διαλλάσσοντι τῆς φύσεως καὶ τῆς προαιρέσεως πρὸς τὸ 
ἀντικείμενον διατμηθέντων. καὶ γίνεται αὐτοῖς ἡ τῆς ἐλαττώσεως 
κατασκευὴ τῶν Μανιχαϊκῶν δογμάτων ἀρχή. τὸ γὰρ τῆς οὐσίας 
ἀσύμφωνον εἰς δύο ἀρχὰς περιΐστησι τὸ δόγμα, καθὼς ó λόγος ὑπέδειξε, 
τῷ κτιστῷ καὶ τῷ ἀκτίστῳ διῃρημένας. 

352 Ibid, I, 519-23, 176,21-8,2. 

353 See above n. 92. 
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teaching.55^ Besides Epiphanius, we know of a number of theologians in 
Asia Minor who had composed refutations of Manichaeism from Photius’ 
Biblotheca but none of their works has survived. The most important was 
Heraclian of Chalcedon (f1. 6th C.?) who wrote an anti-Manichaean work in 
twenty books in which he refutes the Gospel, the Book of the Giants and 
the Treasures. The relevant section of the Bibliotheca is worth citing in full 
as it gives much important information on the diffusion of Manichaean 
literature in the Roman East as well as the panic which it caused: 


Read the twenty books of Heraclianus, bishop of Chalcedon, Against the 
Manichaeans. His style is concise, free from redundancies, lofty, not wanting 
in clearness, at the same time tempered with dignity. He combines atticism 
with ordinary language, like a teacher of boys entering into a contest of 
superatticism. He refutes the Gospel, the Book of the Giants and the Treasures 
of the Manichaeans. He also gives a list of those who wrote against the 
Manichaean impiety before him -- Hegemonius, who wrote out the 
disputation of Archelaus against Manes (i.e. Mani); Titus, who was supposed 
to be an opponent of the Manichaeans, whereas he rather attacked the 
writings of Addas; George of Laodicea, who uses nearly the same arguments 
as Titus against the impious heresy; Serapion, bishop of Thmuis; lastly, 
Diodorus, who wrote twenty-five books against the Manichaeans, in the first 
seven of which he imagines that he is refuting the Living Gospel of Manes, 
instead of the work of Addas named Modion (i.e. Bushel, cf. Mk. 4.19), as is 
really the case. In the remaining books he explains and clears up the meaning 
of certain passages in the Scriptures which the Manichaeans were in the habit 
of appropriating to support their own views. Such is his account of 
Diodorus.355 Any statements in the works of these Fathers (as the pious 
Heraclian calls them) that do not appear to be sufficiently emphatic, he 
briefly confirms, carefully supplies what is missing, and quotes with 
approval in their entirety passages which are adequate for the purpose, adding 
further reflections of his own. 

The man is full of philosophical vigour, and is admirably equipped with the 
theoretical knowledge of other branches of learning. Hence he energetically 
combats and overthrows the trifling fables of Manichaeus, and from the 
consideration of what exists refutes the fabulous nonsense about Being. 

This treatise against the Manichaeans was written at the request of a certain 
Achillius, whom the author calls his faithful and beloved son. This Achillius, 
seeing that the Manichaean heresy was growing, begged that it might be 
publicly refuted, and this work was written, an upexcepnondbie triumph over 
impiety. This most pious Heraclian flourished in ... 35 


354 See above note 139. Epiphanius gives a valuable list of earlier anti- 
Manichaean writers in Epiph., haer. LXVI, 21,3, pp. 48,18-49,4. 

355 To the list of anti-Manichaean writers in Photius we may add Apollinaris 
of Laodicaea who is listed in Epiphanius, loc. cit., p. 49.3. 

356 Ibid. 85 (65a/b) 9-10: ᾿Ανεγνώσθη 'Ἠρακλειανοῦ ἐπισκόπου Καλχη- 
δόνος κατὰ Μανιχαίων ἐν βιβλίοις κ’. Ἔστι δὲ τὴν φράσιν ovv- 
τετμημένος καὶ ἀπέριττος καὶ ὑψηλός, οὐδὲ τοῦ σαφοῦς ἐκκλίνων: ἀλλὰ 
σύγκρατος αὐτοῦ τῷ μεγέθει ἢ σαφήνεια, ἅτε καὶ τῷ ἀττικισμῷ τὸ 
καθωμιλημένον μιγνύντος καὶ παίδων ἡγουμένου εἰς ἅμιλλαν 
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Much of our extant information on Manichaeism in Roman Asia Minor 
concerns the fifth and sixth centuries, especially the new capital city, 
Constantinople. The Arian controversy had by then given way to a more 
localized but equally passionate dispute on the nature of Christ. The 
Monophysite view of Christ having one single nature which is both divine 
and human could easily be labelled as “Manichaean” by the sect's opponents 
since the Manichaeans were insistent on Christ's never having had a true 
human existence. Manichaeism therefore was again adopted as an extreme 
negative standard against which the contestants in an unrelated controversy 
could judge the position of their opponents. Eutychius, an extreme 
Monophysite, was reinstated to his see at the Council of Ephesus in 431 
after he had condemned Mani, Valentinus, Apollinarius, Nestorius and all 
those who said that the flesh of our Lord and God Jesus Christ came down 
from heaven.557 However, this disavowal of Mani was never seen by his 
opponents as adequate and the Eutychians were nicknamed “Manichaeans” by 


καθισταμένων τῷ (ὡς ἂν εἴποι τις) ὑπεραττικισμῷ. ᾿Ανατρέπει δὲ τὸ παρὰ 
τοῖς Μανιχαίοις καλούμενον εὐαγγέλιον καὶ τὴν Γιγάντειον βίβλον καὶ 
τοὺς Θησαυρούς. Καταλέγει καὶ ὅσοι πρὸ αὐτοῦ κατὰ τῆς τοῦ 
Μανιχαίου συνέγραψαν ἀθεότητος, 'Ηγεμόνιόν τε τὸν τὰς ᾿Αρχελάου 
πρὸς αὐτὸν ἀντιλογίας ἀναγράψαντα, καὶ Τίτον ὃς ἔδοξε μὲν κατὰ 
Μανιχαίων γράψαι, ἔγραψε δὲ μᾶλλον κατὰ τῶν "Αδδου συγγραμμάτων, 
ἔτι δὲ καὶ τὸν Λαοδικέα Γεώργιον, τοῖς αὐτοῖς σχεδὸν οἷς ὁ Τίτος κατὰ 
τῆς ἀσεβείας κεχρημένον ἐπιχειρήμασι, καὶ Σεραπίωνα τὸν τῆς Θμουέως 
ἐπίσκοπον, καὶ τὸν Διόδωρον, ἐν κ᾿ καὶ ε βιβλίοις τὸν κατὰ Μανιχαίων 
ἀγῶνα ἀγωνισάμενον, ὃς διὰ μὲν τῶν πρώτων βιβλίων ἑπτὰ οἴεται μὲν τὸ 
τοῦ Μανιχαίου ζῶν εὐαγγέλιον ἀνατρέπειν, οὐ τυγχάνει δὲ ἐκείνου, 
ἀλλὰ ἀνατρέπει τὸ ὑπὸ "Αδδα γεγραμμένον, ὃ καλεῖται Μόδιον; διὰ δὲ 
τών ἐφεξῆς τὴν τῶν γραφικῶν ῥητῶν, ἃ οἱ Μανιχαῖοι ἐξοικειοῦνται πρὸς 
τὸ σφίσι βεβουλημένον, ἀνακαθαίρει χρῆσιν καὶ διασαφεῖ. Καὶ ὁ μὲν 
Διόδωρος οὕτω. Τούτων δὲ τῶν (ὡς αὐτός φησιν ὁ θεοσεβεστάστος 
Ἡρακλειανός) πατέρων μνήμην πεποιηκώς, ὅσα μὲν ἀσθενῶς αὐτοῖς 
εἴρηται, ἐπισημαινόμενος παρατρέχει, ὅσα δὲ ἑλλιπῶς, εὐλαβῶς 
ἀναπληροῖ, καὶ ὅσα ἀρκούντως, ἀδεκάστως ἀποδεχόμενος δι᾽ εὐφημίας 
ποιεῖται, συντάττων αὐτοῖς καὶ ἅπερ αὐτῷ διενοήθη. Ἔστι δὲ ὁ ἀνὴρ 
πνέων καὶ τὴν ἀπὸ φιλοσοφίας ἰσχύν, καὶ τὴν ἀπὸ τῶν ἄλλων 
μαθημάτων πλουτῶν θεωρίαν: διὸ καὶ τὰ παραλόγως μυθολογηθέντα τῷ 
Μανιχαίῳ εἰς τὸ σφοδρότατον ἀνατρέπει, ἐξ αὐτῆς τῆς τῶν ὄντων 
θεωρίας τὴν περὶ τοῦ ὄντος αὐτῷ μεμυθολογημένην ἀπελέγχων 
φλυαρίαν. Ἐγράφη δὲ αὐτῷ ἡ εἰκοσάβιβλος αὕτη ἢ κατὰ τῶν 
Μανιχαίων πρὸς ᾿Αχίλλιον αἰτησάμενον, ὃν καὶ πιστὸν καὶ 
ποθεινότατον ἀποκαλεῖ τέκνον: ὁ γὰρ ᾿Αχίλλιος, ὁρῶν τὴν τῶν 
Μανιχαίων εἰς πλάτος ἐπιδιδοῦσαν ἀσέβειαν, ἤτησε τὴν Kat’ αὐτῆς 
ἀναγραφῆναι στήλην, καὶ εἰς ἀπαράγραπτον ἀναγέγραπται θρίαμβον. 
Ἦν δ᾽ οὗτος ὁ θεοσεβέστατος Ἡρακλειανὸς κατὰ τοὺς χρόνους ... Eng, 
trans. J. H. Freese, The Library of Photius, Y (London, 1920) 151-52. 

357 Libellus apellationis Eutychis ad Papam Leonem, ed. E. Schwartz, Acta 
Conciliorum oecumenicorum, Π/1 (Berlin, 1932) 34,20-25. 
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Severus of Antioch who adhered to a less extreme Monophysite position.358 
Julian of Halicarnassus was another Monophysite who was labelled a 
Manichaean by Severus because he reckoned the voluntary saving passions 
of Christ to be a fantasm.55? Since Severus has shown in one of his 
Cathedral Homilies that he had a first-hand knowledge of Manichaean 
literature,?69 the readiness with which he stigmatized his extreme Mono- 
physite opponents as "Manichaeans" on Christological issues is all the 
more surprising. However, Severus himself was accused by Antiochene 
monks of being a Manichaean in the Synod of 536 for not believing that 
Mary was the Mother of God.?8! In short, the term was used as an epithet of 
opprobrium with little theological definition. The Emperor Anastasius was 
also habitually called a “heretic and Manichaean" by Macedonius the 
Patriarch of Constantinople (Patriarch from 496-571) because of his 
upholding of the Henotikon of Zeno.38? It may have been in reaction to this 
accusation that he issued a particularly harsh decree against the Manichaeans, 
inflicting on them the death penalty for the first time.56? 

The desire to depict Monophysitism as a form of Manichaeism may 
have encouraged the production of certain alleged Manichaean documents in 
early Byzantium. These take the form of Letters of Mani to his disciples and 
we possess a number of them from a variety of Byzantine sources. In all of 
them Mani asserts that Christ had only one nature and uses different 
scriptural incidents as illustrations: 


(1) Letter to Addas: 

The Galileans affirm that Christ has two natures but we pour rude laughter on 
them. For they do not know that the substance of light is not mixed with 
another matter but is pure, and cannot be united with another substance even 


358 See e.g. The Sixth Book of the Select Letters of Severus, Patriarch of 
Antioch, ed. and trans. E. W. Brooks, 2 vols. (London, 1903) II, 316 (Syriac 
text). . 

359 Zach. Mityl., Historia ecclesiastica 9,16, ed. E.W. Brooks, CSCO 83-84, 
87-8 (Syr. iii, 5-6, Louvain, 1921-29) Textus, ii, p. 128,15-17, Versio, ii, p. 
88, 9-11. 

360 See above, n. 111f. 

361 Actes du Concile de Constantinople de 536 4, ed. M. A. Kugener, PO 2 
(1904) 349,5-11. 

362 cf, Evagrius Scholasticus, hist. eccl. ΙΠ,32, edd. J. Bidez and L. 
Parmentier The Ecclesiastical History of Evagrius (London 1898) 130,10-12 and 
Zach. Mityl., hist. eccl. VIL,7, Textus, i, 40,6-7, Versio, ii, 27,16. See also 
Theophanes, chron., A. M. 5983, p. 136,13-16 and A. M. 5999, pp. 149,28- 
150,1 for Anastasius' heretical lineage and his patronage of a "Syro-Persian 
Manichaean" painter. 

363 CJ 15,11, p. 53. On the problem of dating this edict see P. R. Coleman- 
Norton, Roman State and Christian Church, 3 vols. (London 1966) III, 941. Cf. 
De Stoop, op. cit., 81 and J. Jarry, Hérésies et factions dans l'empire byzantin du 
iv au vii siécle (Cairo, 1968) 335-36. 
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if it gives the impression that it is joined to it. The title of “Christ” is a name 
which is loosely applied and does not give any indication of form or being. 
But the Highest Light, remaining one with his own, revealed himself as a 
body among earthly bodies, being completely of one nature.364 


(2) Letter to the Saracen Kundaros: 

When the Jews desired to stone Christ and to put into action the daring of 
their blasphemy, the son of the highest Light manifested his nature clearly, 
and he walked through their midst without their seeing him. For the 
immaterial form was not visible nor tangible, as matter has nothing in 
common with the immaterial. His (i.e. Christ’s) nature is one throughout 
even though his bodily form was visible.365 


(3) Letter to Scythianus: 
The son of the eternal light manifested his own being on the mountain since 
he did not have two natures, but one nature, both visible and invisible.366 


(4) Letter to his disciple Zabinas: 

The nature of light is entirely one and does not suffer and its power is one. 
For the light shines in the darkness and the darkness did not overcome it. The 
light touched not the substance of flesh, but was veiled only with a likeness 
and form of flesh, lest it should be overcome by the substance of the flesh, 
and suffer and be spoiled, the darkness spoiling its operations as light. 


However therefore could it (i.e. light) have suffered since neither did darkness ~ 


overcome it or darken its power. 


364 Fragmentum epistulae ad Addam, ap. Eustathius Monachus, Epistula de 
duabus naturis adversus Severum, PG 86, col. 904A. Cf. Fabricius-Harle, op. 
cit., VII, 316 and Adam, Texte, p. 33. German trans. F. Baur, Das manichdische 
Religionsystem nach den Quellen neu untersucht (Tübingen, 1831) 391: Τῶν 
Γαλιλαίων δύο φύσεις ὀνομαζόντων ἔχειν τὸν Χριστόν, πλατὺν 
καταχέομεν γέλωτα, οὐκ εἰδότων, ὅτι ἢ οὐσία τοῦ φωτὸς ἑτέρᾳ οὐ 
μίγνυται ὕλῃ, ἀλλ᾽ ἔστιν ἀκραιφνής, ἑνωθῆναι ἑτέρᾳ odoia μὴ 
δυναμένη, κἂν δοκῇ ταῦτα συνῆφθαι. ἡ δὲ τοῦ Χριστοῦ προσηγορία 
ὄνομά ἐστι καταχρηστικόν, οὔτε εἴδους οὔτε οὐσίας ὑπάρχον 
σημαντικόν, τὸ δὲ ἀνώτατον φῶς τοῖς ἑαυτοῦ συνουσιούμενον ἔδειξεν 
ἑαυτῷ ἐν τοῖς ὑλικοῖς σώμασι σῶμα, μία ðv αὐτὸς φύσις τὸ πᾶν. 

365 Fragmentum epistulae ad Condarum, αρ. F. Diekamp, ed. Doctrina patrum 
de incarnatione verbi 9 (Münster, 1907) 64, Adam, Texte, p. 33: Ἰονδαίων 
βουλομένων λιθάσαι ποτὲ τὸν Χριστὸν καὶ τῆς παρανομίας αὐτῶν τὴν 
τόλμαν εἰς ἔργον ἀγαγεῖν, ἔδειξε σαφῶς τὴν ἑαυτοῦ οὐσίαν ὁ τοῦ 
ἀνωτάτου φωτὸς υἱὸς καὶ μέσος αὐτῶν διελθῶν οὐχ ὡρᾶτο. à γὰρ ἄθλος 
μορφῇ συσχηματισαμένη τὸ εἶδος τῆς σαρκὸς ὁρατὴ μὲν οὐκ ἦν, 
ἐψηλαφᾶτο δὲ οὐδαμῶς διὰ τὸ μηδεμίαν ἔχειν κοινωνίαν thy ὕλην πρὸς 
τὸ ἄῦλον. μία γὰρ φύσις τὸ ὅλον, εἰ καὶ σαρκὸς ὡρᾶτο μορφή. 

366 Fragmentum epistulae ad Scythianum. ap. Justinianus, c. Monophysitas 
91, ed. E. Schwartz, Drei dogmatische Schriften Iustinians (Milan, 1973) 38,35- 
36: Ὁ δὲ tod ἀῑδίου φωτὸς Υἱὸς τὴν ἰδίαν οὐσίαν ἐν τῷ ὄρει 
ἐφανέρωσεν, οὐ δύο ἔχων φύσεις ἀλλὰ μίαν ἐν ὁρατῷ te καὶ ἀοράτῳ. 
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A single nature did not die and a semblance of flesh was not crucified. For 
the light remained in possession of one nature, one activity which suffered 
nothing from the veil of flesh which does not have a nature which is 
overcome.?67 


The first three letters were cited by the Emperor Justinian in his theological 
work Contra Monophysitas which was addressed to Alexandrian monks.>® 
Two of them also occur in the writings of Eulogius, a staunch opponent of 
Monophysitism, as preserved by the Patriarch Photius.?9?The fact that they 
occur in groups and in unambiguously polemical contexts is a strong 
argument for their being forgeries, in which certain popularly-held notions 
about Manichaean Christology were made to express the views of extreme 
Monophysites like those of the followers of Eutychius.??? It seems that the 
theological climate of Constantinople was particularly conducive to the 
production of apocryphal Manichaean literature as it was from the same city 
that Julian of Eclanum had earlier procured a copy of an alleged letter by 
Mani to Menoch, with which he tried to show that Augustine like the 
` Manichaeans believed that concupiscence is a sin.??! Not surprisingly 
Augustine claimed that he had never come across this letter before.?72 

On 4th April, 527, Flavius Justinianus was crowned co-emperor with 
the ageing Justin I. The latter had shown considerable moderation in 
religious affairs, but Justinian's accession to the throne marked the 
beginning of a determined campaign against heretics as well as pagans, Jews 
and Samaritans. In a tersely worded edict issued in the same year, the two 
Emperors delivered a blistering attack on the Manichaeans, forbidding them 
to appear anywhere, as they defiled anything that came into contact with 
them. If they were caught in the company of others, they would be subjected 
to capital punishment??? All magistrates were warned of the consequences 


-367 Fragmentum epistulae ad Zabinam, ap. Diekamp, op. cit. 41, p. 306. Cf. 
Bang, art. cit, 66: Μία tod φωτός ἐστιν ἁπλῆ καὶ ἀπαθὴς ἡ φύσις καὶ μία 
αὐτοῦ f ἐνέργεια. τὸ φῶς γὰρ ἐν τῇ σκοτίᾳ φαίνει καὶ ἣ σκοτία αὐτὸ οὐ 
κατέλαβεν. οὐ γὰρ. οὐσίας ἥψατο σαρκός, ἀλλ’ ὁμοιώματι καὶ σχήματι 
σαρκὸς ἐσκιάσθη. ἵνα ph κρατηθῇ διὰ τῆς οὐσίας τῆς σαρκὸς καὶ πάθῃ 
καὶ φθαρῇ, τῆς σκοτίας φθειρούσης αὐτοῦ τὴν ἐνέργειαν τὴν φωτεινήν. 
πῶς οὖν ἔπαθε, μήτε τῆς σκιᾶς κρατουμένης μήτε τῆς ἐνεργείας αὐτοῦ 
σκοτισθείσης; '᾿Απλῆ φύσις οὐκ ἀποθνῄσκει καὶ σκιὰ σαρκὸς οὐ 
σταυροῦται. μίαν οὖν ἔχον ἔμεινε τὴν φύσιν καὶ τὴν ἐνέργειαν τὸ φῶς 
μηδὲν παθοῦσαν τῷ ἐπισκιάσματι τῆς σαρκὸς οὐκ ἔχοντι φύσιν 
κρατουμένην. 

368 Cf. Schwartz, op. cit. 38. 

369 Bibliotheca, cod. 230 (273a41-68), ed. Henry, V (Paris 1967) 26-27. 
370 Cf. Alfaric, op cit. II, 75. 

371 Aug., c. Jul. op. impf 11,166, col. 1316. See above, n. 347. 

372 [bid.. 111,172, cols 1318-19. Cf. Alfaric, op. cit. II, 74. 

373 CJ 1,5,12,2-3, p. 53. Cf. Theophanes, Chron., A. M. 6016, p. 171,23. 
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to co-operate in the careful observation of any dereliction of duty on the part 
of provincial governors.374 

Shortly after the enactment of this law, a public debate was held by 
imperial command between a Manichaean leader called Photeinos and a 
Christian called Paul the Persian.375 This Paul may have been the same 
person as Paul of Nisibis who was described by Junilius Africanus, the 
quaestor of the sacred palace, as a Persian by race who had been educated in 
the famous theological school of Nisibis where ‘the divine law was taught 
by the public masters in the same systematic manner as in our profance 
studies of grammar and rhetoric.'??6 At the request of a certain African 
bishop, Primasius, Junilius translated an introduction to the Scriptures by 
this Paul into Latin.?77 The date usually given for this translation is 
sometime between 541 and 548/9 because Primasius was among the African 
bishops who visited Constantinople in 551in connection with the affair of 
the Three Chapters.378 We also know of a Paul who became head of the 
School of Nisibis after Mar Abas had been elevated to the Catholicos at 
Seleucia-Ctesiphon. He was later (after 540) appointed to the see of Nisibis 
and held it until 571.57? To add to this, we know of a Paul the Persian from 
Bar Hebraeus who was celebrated for his knowledge both of ecclesiatical 
science and pagan philosophy and was the author of an introduction to 
Aristotelian Logic. He then aspired to become metropolitan of Persis (i.e. 
Fars) but was unsuccessful and decided to become a convert of Zoro- 
astrianism.339 On the other hand, ‘Abdiso’ in his catalogue of ecclesiastical 


374 CJ 1,5,12,22, p. 55. 

375 Paulus Persa, Dunia cum Manichaeo, ed. A. Mai, Nova Patrum 
Bibliotheca (Rome 1844-71) IV, pt. 2, 80-91 (= PG 88.529-551C). Cf. Ries, 
“Introduction (2)", 400 and Jarry, op. cit., 210-12 and 331-39 and G. Mercati, 
“Per la vita e gli scritti di ‘Paulo il Persiano’. Appunti da una disputa di religione 
sotte Guistino e Giustiniano”, idem, Note di letteratura biblica e cristiana (Studi e 
Tuti, 5, Rome, 1901) 180-206 and W. Klein, Die Argumentation in den grie- 
chisch-christlichen Antimanichaica, Studies in Oriental Religions 19 
(Wiesbaden, 1991) 30-32. 

376 Paulus Persa, Instituta regularia divinae legis, praefatio, ed, H. Kihn, 
Theodor von Mopsuestia und Junilius Africanua als Exegeten (Freiburg im 
Breisgau, 1880) 467, 11-8,4. 

377 Ibid, 468,11-469,2. 

378 Cf. Mansi, ix, col. 199. 

379 “The Chronicle of Arbela”, 20, ed. A. Mingana, Sources syriaques 
(Leipzig, 1908) 75,48-49, ed. and trans. P. Kawerau, Die Chronik von Arbela, 
Textus, CSCO 467 (Syr. 199, Louvain, 1985) 80,3-4 and Versio, 468 (Syr. 200) 
107. Cf. A. Vóóbus, History of the School of Nisibis, CSCO 266 (Louvain, 
1965) 170-72. 

380 Bar Hebraeus, Chronicon Ecclesiasticum ΤΠ, ed. and trans. J. B. Abbeloos 
and T. Lamy, 2 vols. (Louvain, 1872 and 1877) I, col. 79. For Logica Pauli 
Persae see J. P. Land, Anecdota Syriaca, IV em 1875) Textus, 1-32, and 
Versio, 1-30. 
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writers names Paul of Nisibis as the author of a “Commentary of Scripture” 
and a “Disputation against the Caesar (i.e. Justinian)".??! There has been 
much speculation on how these various Pauls from Persia could be narrowed 
down to one or two persons.??? Justinian's appointee for the debate could 
- have been the same Paul whose commentary on the Scriptures was 
translated by Junilius and he may have even been the one mentioned by Bar 
Hebraeus who later apostasised to Zoroastrianism. He is unlikely though to 
have been the same person as Paul of Nisibis who debated with Justinian as 
such an encounter would have most probably taken place after the signing of 
a more permanent peace treaty between Byzantium and Persia in 562.353 

The debate between Paul the Persian and Photeinos the Manichaean in 
527 was presided over by the Prefect Theodore (Teganistes)?9^ and was in 
three sessions, spread over a number of days. The first debate concerned the 
creation of souls and in his arguments Paul the Persian showed a thorough 
knowledge of classical Greek philosophy.385 Photeinos opened the debate by 
asking whether the human soul, which both the Christian and the 
Manichaean would agree as being rational and intellectual, comes from a 
divine substance. The Christian made the careful reply that he distinguished 
between the “whence” (πόθεν) and the “from what" (ἔκ τινος) and then 
steered the Manichaean into a position of admitting that souls are derived 
from an object.?*6 The Manichaean argued vehemently that souls could not 
have been created out of things that do not exist since anything created out 
of nothing will eventually dissolve into nothing. The Christian replied that - 
this fear would have been legitimate if it were not for the fact that creation 
was the result of divine will and is sustained by divine power.?*? He then 
proceeded to attack the Manichaean view that human souls are made of 
divine substance by arguing that divine substance is indivisible and without 
sin. Therefore it is absurd to think that it can be divided into souls which are 
capable of sinning.?9* Like Augustine, Paul the Persian saw evil as the 
capacity to sin and since the Manichaean could not bring himself to confess 
that the human soul is entirely without sin, his belief that souls are of 
divine origin was seriously impaired. 


381 Cf, Catalogus Librorum omnium ecclesiasticorum 65, ed. J. S. Assemanus, 
Bibliotheca Orientalis, Vol. 3, Pt. 1 (Rome, 1725) 87-88. 

382 Cf. Vööbus, School of Nisibis, 171-72. 

383 Cf. A. Guillaumont, "Justinien et l'église Perse", Dumbarton Oaks Papers 
23-24 (1969-70) 47-50. 

384 On Theodorus qui et Teganistes see now esp. Martindale, Prosopography II 
A.D. 395-527 (1980) 1096 (Theodorus 57). 

385 disp. Phot. I, PG 88.529A-540B. Cf. Mercati, art. cit. 184-187 and 193- 
194 and Vóóbus, School of Nisibis, 171, n. 115. 

386 disp. Phot. I, PG 88.529A-532B. 

387 Thid. 532B-33A. 

388 bid. 533A-36A. 
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The debate differs considerably in its intellectual outlook from the 
debates between Augustine and the Manichaean leaders of N. Africa. Paul 
the Persian clearly had only a vague notion of Manichaean teaching. 
Photeinos was frequently invited to state his position. However, instead of 
stating the Manichaean position on issues like Mani’s apostolicity or the 
historicity of the cosmic drama of the Two Principles and Three Moments 
based on the teaching of Mani, Photeinos began from the premise that 
Manichaean dualism (esp. between spirit and body) was no longer 
intellectually acceptable and had to be proved by means of syllogism. Paul 
the Persian, a graduate of one of the foremost schools of philosophy and 
theology, was able to expose with ease and panache the flimsiness of his 
opponent’s arguments. If the inquisitor was indeed the same Paul who, 
according to Bar Hebraeus, wrote an introduction to Aristotelian logic in 
Syriac and later apostasised to Zoroastrianism, he would have been a 
formidable and unscrupulous intellectual opponent for any heretic. 

The second day of the debate was devoted to the subject of the two 
principles. The Manichaean requested that he should be allowed to act as 
inquisitor, to which the Christian consented.389 The famous gnostic 
question ‘Who are we?’ inevitably surfaced. To which the reply was: “We are 
human beings by nature.'??? This led to an interchange on whether the 
human soul was created, if it was, by the same principle as that of the body. 
The Manichaean's attempt to prove from this that there were two principles 
was rebuffed by the Christian who suggested that he needed more than one 
principle for the creation of other beings such as plants and one could only 
conclude that there was but one principle.9?! The Manichaean tried to regain 
lost ground by arguing that it is not in our power to do evil as all things 
which we think are in our power are in fact derivatives of pre-existent 
essences; just as warmth in us does not exist in itself but by derivation from 
the warmth of fire. The Christian could not have hoped for a better 
opportunity to press home his attack by pointing out that evil is a 
contravention of divine and human laws and does not occur by nature.??? As 
a last resort, the Manichaean argued for the evil nature of Matter because of 
its corruptibility, along lines which are strikingly similar to those followed 
by Mani in his debate with Elchasaites: 


The body of living things, when they are dead, decays. And before its decay it 
gives off such a stench that friends and foe alike are revolted. No need to 
mention that even before the stench, as the prelude to the future 


389 Ibid. 539C. 
390 Ibid. 541A. 
391 Ibid. 541C/D. 
392 Ibid. 544C/D. 
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decomposition, various foul smelling ulcers are found in our body. Moreover 
faeces and urine stink like that.3?3 


In his reply, the Christian points out that the Manichaeans are inconsistent 
in their belief that the soul is less present in objects such as earth and wood 
which do not decompose, but more present in objects which do decompose, 
like vegetables and animals. Since the soul which makes the bodies cohere 
is the cause of both its composition and decomposition, it cannot be argued 
that the body is evil because of the stench of its decomposition nor because 
of its digestive processes since the latter are not possessed by objects like 
wood and stone which are said to have less soul present in them.394 

The third and last day of the debate was devoted to topics related to the 
Two Testaments. The Pauline admonition of “flesh and blood may not enter 
the kingdom of God” (1Cor. 15,50) was construed as support for the 
Manichaean position that the body was entirely evil. The reply was that by 
“flesh and blood” Paul signified the body of the past which will not be 
saved.395 The record of the debate ended abruptly in the middle of a 
discussion between the two contestants on Free Will and we have no idea as 
to whether Photeinos abjured his heretical beliefs as did Felix. 

The brash pronouncements by Justin and Justinian on the Manichaeans 
were not empty threats. According to Malalas, many Manichaeans were put 
to death by Justinian and among them was the wife of a certain patrician by 
the name of Erythrius.??6 However, we learn from John of Nikiu that this 
Erythrius was known as a disciple of Masedes (i.e. Mazdak) and we may 
assume that his wife was also a follower of his teaching.??7 It seems 
unlikely that some sort of alliance would have been forged between 


393 Ibid. 545A: Τῶν ζώων τὸ σῶμα τεθνηκότων φθείρεται’ καὶ πρὸ τῆς 
φθορᾶς τοιαύτην ἀποπνεῖ δυσωδίαν, ὥστε φίλους ἅμα καὶ ἐχθροὺς 
κατατοξεύειν: ἵν᾽ ἑάσω ὅτι καὶ πρὸ τῆς δυσωδίας προοίμιον οὔσης τῆς 
διαλύσεως ἕλκη τινὰ δυσώδη ἐν τῷ ἡμετέρῳ σώματι συμβαίνει’ καὶ δὴ 
κόπρος ἤτοι δὲ καὶ οὗρα τοιαύτης ὀδμῆς ἐχόμενα. 

Cf. CMC 81,5- 82,5: ὁρᾶτε δὲ ὡς ἐπάν τις KaBalpicn ἑαντοῦ τὴν 
ἐδωδὴν | καὶ ταύτης μεταλάβῃ ἤ!ϑδη βεβαπτιεμένης, φαίίνεται ἡμῖν ὅτι 
καὶ ἐξ αὐ[τῆς γίνεται αἷμα καὶ | χολὴ καὶ πν(εύμ)ατα καὶ cxóll2Ba Aa 
τῆς αἰσχύνης καὶ | τοῦ cópatoc μιαρότης. | εἰ δέ τις κατάεχοι τὸ 
ετόίμα ἑαυτοῦ ἡμέρας ὀλίγ[ας] I6 ἐκ ταύτης τῆς τροφ[ῆς], | αὐτόθι 
γινώεκετα[ι tadjita πάντα τὰ ἀπεκδ[ύμα]τα τῆς αἰσχύνης κ[αὶ 
βδε]!20λυρότητος ἐλλε[ίποντα] | καὶ ὑςτεροῦντ[α ἐν τῶι] | σώματι: ἐὰ[ν 
δ᾽ αὖ] | μεταλάβῃ ἐ[δωδῆς, τῶι] 182.1 αὐτῶι τρόπωι πάλιν πλεἰονάζουςιν 
ἐν τῶι εώμα!τι ὡς καὶ πρόδηλον εἶναι ὡς ἐξ αὐτῆς τῆς τροφῆς 
πλημμυροῦειν. 

394 Thid. 5458. 

395 Ibid. 545C-48A. Cf. Klein, op. cit., 104-05. 

396 Malalas, Chronographia XVIII, p. 423,16-18. 

397 The Chronicle of John of Nikiu, 90,55, trans. R. H. Charles (London 
1916) 139. 
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Manichaeans and Mazdakites in the early Byzantine Empire simply because 
both sects were exiled from Persia. What we witness here is another 
example of the confusion of names which has bedevilled the detailed study 
of Manichaeism in the sixth century. Some Mazdakites might have managed 
to escape to the Byzantine Empire from the persecutions under Kawad. 
Furthermore, according to Bar Hebraeus, another religious group which 
escaped from Persia at this time were the Messalians (mlywny' «uva N23) an 
ascetical sect which he regarded as a branch of the Manichaeans. They 
occupied monasteries and held mixed nocturnal meetings. There, after having 
put out the light, they took hold of whichever woman it happened to be 
even if she were the man’s mother or sister.??? It is worth noting that a 
similarly worded accusation was made against the Manichaeans in a post- 
ninth century Greek abjuration formula. It anathematizes those who have 
intercourse with their sister or mother-in-law or daughter-in-law and those 
who ostensibly gather for a feast (i.e. the Feast of the Béma) in spring and 
after much drunken revelry turn out the light and submit themselves to 
debauchery without regard to sex, kinship or age?” 

The severe censure of Manichaeism in the edict of 527 was reinforced 
by other legal enactments in the next few years after Justinian had become 
sole emperor. One of them confirms the ineffectiveness of wills made by 
Manichaeans and the illegality of their gifts made during their lifetime.*°° 
: Another law of this period stresses the enormity of the crime of false 
conversion from Manichaeism and decrees the death penalty for those who 
relapsed and secretly rejoined the sect. It also calls for the burning of 
Manichaean books and a diligent search for Manichaeans who held imperial 
office. Nevertheless, the same law indicates that these drastic measures were 
ordained only after sufficient warnings and grants of amnesty had been given 
by the imperial authorities.^'! One person in high office with an interest in 
Manichaeism and magic but who seems to have been exempted from the 
effects of the punitive measures was Peter Barsymes, successively comes 
sacrarum largitionum and praefectus praetorio who was undoubtedly the 
financial genius behind the early successes of Justinian's reign.^9? It is 
interesting that Manichaeism was still being linked with magic in the sixth 
century when it was more generally regarded as an archetypal Christian 
heresy. However, we cannot be certain how precisely Procopius, our source 
for this piece of information, used the term “Manichaeism”. Elsewhere in 
his Anecdota he tells us that in his native country, the majority of the 
people adopted Christianity in order to avoid trouble from the law, but when 


398 Bar Hebraeus, Chron. Eccl., I, cols 219-221. 
399 The Long Abjuration Formula 5, PG 1.1469C. 
400 CJ 5.15, p. 55. 

401 Ibid. 1,5,16, pp. 55-56. 

402 Procop., anecd. 22,25. 
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people adopted Christianity in order to avoid trouble from the law, but when 
the chance was offered they instantly reverted to the Manichaeans and to the 
Polytheists.4°? It is highly improbable that Manichaeism was still a 
thriving movement in Palestine given the successes of bishops like 
Porphyry of Gaza against the sect in the previous century. By “Mani- 
chaeism” Procopius might have meant paganism or more probably Mono- 
physitism.404 

Our knowledge of Manichaeism in early Byzantium has been 
considerably augmented by the discovery of two anti-Manichaean works by 
Zachariah Rhetor, a famous church historian and the biographer of Severus 
of Antioch, who eventually became Bishop of Mitylene in Lower Armenia 
after his conversion to orthodoxy.405 The first of the two texts was 
discovered in the second half of the last century by Demetrakopoulos in a 
Greek manuscript in Moscow (Cod. Mosquensis gr. 394) and is a refutation 
(antirresis) in 65 short paragraphs of a "proposition" contained in a Mani- 
chaean pamphlet.^96 The most interesting and most often cited part of this 
document is in fact its preface, which tells us that when an edict against the 
Manichaeans was promulgated in Constantinople, one of the sect deposited a 
pamphlet laying out the Manichaean position on dualism in a bookshop 
situated in the imperial palace. The bookseller then tried to find someone to ` 
refute the Manichaean tenets as laid down in the pamphlet and the task was 
eventually undertaken by Zachariah Rhetor of Mytilene who had earlier 
demonstrated his polemical skills in seven chapters of anathematisms 
against the sect.^07 It has been observed by Honigmann that Zachariah’s 
biography of Severus of Antioch also mentions someone being given a 
heretical pamphlet by a bookseller in the royal portico and asked to refute 
it.* The whole incident might have been nothing more historical than a 
well-tried literary motif which enabled the author to add authenticity and 
cogency to his refutation.4 

The content of the inflammable pamphlet which occasioned such 
excitement and prompted such swift and considerable reaction from the royal 
bookseller may have been the same as the propositio found at the beginning 
of an anti-Manichaean treatise attributed to Zachariah Mitylene and 


405 Tbid., 11,26-30. 

404 Cf. W. H. C. Frend, The Rise of the Monophysite Movement (Cambridge, 
1972) 152-53. 

405 On Zachariah Mitylene see esp. E. Honigmann, “Zachariah of Mitylene", 
in idem Patristic Studies (= Studi e Testi, vol. 173, Rome, 1953) 194-204. 

406 A. Demetrakopoulos, Bibliotheca Ecclesiastica, 1 (Leipzig) 1-18. 

407 Ibid. Introduction 5-8. Trans. infra p. 119. 

408 Vita Severi, ed. M.-A. Kugener, "Vie de Sévére par Zachaire le 
scholastique", PO 2/1 (1907) 7,5-8. 

409 Honigmann, art. cit., 200. 
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published in 1866 from a manuscript in Moscow by Andronikos 
Demetrakopolos, the then priest of the Greek congregation at Leipzig: 


Since opposites are not said to be set against themselves, it is necessary that 
they are set against others. For example, “the above” (τὸ ἄνω) is not said to 
be contrasted to itself but to "the below” (τὸ κάτω) and bravery (ἀνδρεία) 
not to itself but to cowardice (δειλία). In other words, for whatever may be 
the (nature) of one side of the opposites, by necessity the same is true of the 
other contrasted to it. Thus if "the above” is essential (or: is an essence), "the 
below" also by necessity is essential. How, therefore, if the wicked (τὸ 
πονηρὸν) is opposed to the good (τὸ ἀγαθόν) and the good to the evil, and 
the noble (τὸ καλὸν) to the disreputable (τὸ κακὸν), is it not necessary that 
since the good and the noble exist so also do the evil and the disreputable? 
For if, on the one hand, there is the good and the noble, but on the other hand 
there is not the wicked and the disreputable, what can the good or noble be 
compared with, if that which is contrasted with it neither exists nor is able to 
be spoken of in that sense? What nonsense. How could there be true 
dichotomy, (the good) placed against the evil, if one is substantial and the 
other is not? If this is so as indeed truth testifies, and the aforesaid 
demonstrates, how should they who deny the two unbegotten principles not 
be lying, but if those who do away with the two principles lie, how is it 
possible for those who strive to live according to truth not to have to assert 
the existence of two first principles?4!0 


The decision of Zachariah, the invited polemicist, to compose a 
theological treatise in the form of Anathemas need not surprise us as the use 
of Anathemas had by then become standard in conciliar decrees against 
heresies and in theological polemics. Cyril of Alexandria summarized his 


410 Zach. Mytil., adv. Manich. (Antirrésis), pp. 1-2, ed. Demetrakopoulos: Ei 
τὰ μὲν ἐναντία αὐτὰ ἑαυτοῖς οὐ λέγεται ἀντικεῖσθαι: πρὸς ἄλληλα δὲ 
αὐτὰ ἀνάγκη ἀντικεῖσθαι; οἷον τὸ ἄνω οὐ λέγεται πρὸς ἑαυτὸ 
ἀντικεῖσθαι, ἀλλὰ πρὸς τὸ κάτω: καὶ h ἀνδρεία οὐ πρὸς ἑαυτήν, ἀλλὰ 
πρὸς τὴν δειλίαν: ἄλλωστε καὶ οἷα ἄν εἴη τὰ ἀντικείμενα, τοιαῦτα 
ἀνάγκη καὶ τὰ τούτοις ἀντιδιαστελλόμενα: οἷον εἰ τὸ ἄνω οὐσία, 
ἀνάγκη καὶ τὸ κάτω οὐσία: εἰ δὲ συμβεβηκὸς τὸ ἕν, ἀνάγκη θάτερον. 
Πῶς οὖν εἰ τὸ πονηρὸν ἀντίκειται πρὸς τὸ ἀγαθὸν, καὶ τὸ ἀγαθὸν πρὸς 
τὸ πονηρὸν: καὶ τὸ καλόν πρὸς τὸ κακὸν: καὶ τὸ κακὸν πρὸς τὸ καλόν, 
οὐκ ἀνάγκη, τοῦ ἀγαθοῦ ὄντος καὶ τοὺ καλοὺ, εἶναι καὶ τὸ πονηρὸν 
καὶ τὸ κακόν; καὶ ἡ οὐσία ἐστὶ τὸ ἀγαθὸν καὶ τὸ καλόν, καὶ τὰ 
ἀντικείμενα οὐσίας εἶναι: εἰ δὲ συμβαίη θάτερον, καὶ τὸ ἕτερον. Εἰ γὰρ 
ἐστι μὲν τὸ ἀγαθὸν καὶ τὸ καλόν, τὸ δὲ πονηρὸν οὐκ ἔστι καὶ τὸ κακόν, 
πρὸς τί δύναται ἀντικεῖσθαι τὸ ἀγαθὸν ἢ καλόν, τοῦ ἀντιδιαιρουμένου 
αὐτῷ μήτε ὄντος, μήτε πρὸς τοῦτο λέγεσθαι δυναμένου; ὅπερ ἄτοπον. 
Πῶς δὲ καὶ ἢ ἀντιδιαίρεσις ἀληθής ἐστι, τὸ ἀντικεῖσθαι κατὰ τὸ 
πονηρὸν, τοῦ μὲν ὄντος, τοῦ δὲ μὴ ὄντος; εἰ δὲ ἐνταῦθα οὕτως ἔχει, ὡς 
καὶ τὸ ἀληθὲς μαρτυρεῖ καὶ τὰ εἰρημένα παρίστησι, πῶς οὐ ψεύδονται οἱ 
λέγοντες μὴ εἶναι ἀρχὰς δύο ἀγεννήτους; εἰ δὲ ψεύδονται οἱ τὰς δύο 
ἀρχὰς ἀναιροῦντες, πῶς οὐκ ἀνάγκη τοὺς μετὰ τῆς ἀληθείας ζῆν 
ἐσπουδακότας δύο ἀρχὰς δογματίζειν; 
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disagreements with Nestorius in the famous Twelve Anathemas.^!! while 
the teaching of Origen was condemned by the Council of Constantinople 
(553) in fourteen Anathemas.*!? In the West, the teachings of Priscillian and 
of Mani were condemned by the Second Council of Braga (563) in seventeen 
Anathemas.*!3 However what is unusual is that the Seven Chapters not 
merely lists the salient features of the heresy to be anathematized but also 
here and there, tries to refute the Manichaean position and to convict those 
being converted from the heresy of their former error. 

The second text was published for the first time in 1977 by the late 
Abbé Marcel Richard and is a formula for the abjuration of Manichaeism in 
seven chapters which he discovered in an Athos manuscript (Cod. 
Vatopendinus 236).414 The text is anonymous but Abbé Richard pro- 
visionally suggested Zachariah as its author since we know from the preface 
to his Antirresis that he was also the author of “seven chapters or 
anathematisms" against the Manichaeans.*!5 The contents of these 
anathematisms are not entirely unknown to us as they had been abridged in 
Byzantium at a post ninth-century date and transformed with the addition of 
new anathematisms into a formula for the abjuration of Paulicianism.^!6 

In the first chapter we are given an accurate list of Mani’s disciples and 
more significantly, in the second chapter, the author demonstrates a sur- - 
prisingly detailed knowledge of Manichaean cosmogony as he was able to 
list many names of Manichaean deities which are known to us only in 
Syriac or Coptic. These include the Father of Greatness who is four-faced 
(τετραπρόσωπος), the Aeons, the Aeons of Aeons, the Primal Man, the 
Crown-Bearer, the Virgin of Light, the Custodian of Splendour, the 
Demiurge, the Just Judge, the Image of Glory, the Messenger, Saklas and 
Nebrod.*!7 The Seven Chapters also gives a detailed statement of . 
Manichaean Christology and calls for particular condemnation on its 
undisguised docetism.*!? Though free from polemics against other sects, the 


411 Cyrilli tertia epistula ad Nestorium 12 (ACO 1,1,1, pp. 40,22-42,5). On 
this see A. Grillmeier, Christ in Christian Tradition M/1 (London 1975) 485-6 
and Frend, op. cit., 19-20. 

412 Justiniani edictum contra Originem, ACO 3, pp. 213,13-214,9. 

413 Mansi, ix, cols. 774-76. 

414 Cf. CCSG 1, p. xxxi (v. supra n. 163) 

415 Cf. Demetrakopoulos, op. cit., intro., pp. y’-5’. and Richard, op. cit., p. 
xxxi. 

416 The Long Abjuration Formula, PG 1.1461C-1472A. Cf. Adam, Texte, 97- 
103. See also J. Gouillard, "Les formules d'abjuration", in Astruc et al., art. cit., 
p. 188 and 203-207, and N. Garsoian, The Paulician Heresy (The Hague, 1967) 
28-29 and 53. 

417 Capita VII contra Manichaeos 3 (56-87) xxxiv-xxxv. Cf. M. Tardieu, 
"prata et ad ur chez les Manichéens", ZDMG 130/2 (1980) 341, n. 11. 

418 Capita VII 4-5 (105-39) xxxv-xxxvi. 
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author may have kept an eye on the more extreme Monophysites when he 
denounces the Manichaean view that Jesus became a divine being only after 
his baptism as it was the Jesus of Light who came out of the waters of 
Jordan. A similar accusation can be found in the letter to the Monophysite 
leader, Peter the Fuller, ascribed to the Patriarch Acacius in which the author 
drew pointed comparisons between Monophysite and Manichaean 
Christologies.^!? 

The new text also condemns the works of two latter-day Manichaeans, 
Agapius and Aristocritus.42° The former is known to us from Photius who 
had read his heretical writings in twenty-three “fables” (λογύδρια) and one 
hundred and two other chapters. First to draw fire from Photius was his 
apparent dualism: 


He lays down and affirms every principle contrary to the Christians, He 
establishes against God for evermore a wicked, self-subsisting principle, 
which sometimes he calls nature, sometimes matter and sometimes Satan and 
the Devil and the ruler of the world and God of This Age and by countless 
other names. He maintains that men stumble by necessity and against their 
will, and that the body belongs to the evil portion but the soul to the divine 
and (alas what madness!) is of one substance with God. And this miserable 
man mocks the Old Testament, Moses himself and the Prophets and also 
disdains the Forerunner G. e. John the Baptist). He attributes them and 
everything said and done in the Old Testament (Oh the impiety!) to the evil 
principle which stands opposed to God.42! 


419 Cf. Ps.-Acacii ep. ad Petrum (Fullonem) episcopum Antiochiae, ed. E. 
Schwartz, ACO 3, p. 18,14-18. 

Capita VII 7 (222-234) xxxiv. On the suggestion that parts of his work 
may have been preserved in the Theosophy of Tübingen see A. Brinkmann, "Die 
Theosophie des Aristokritos”, Rheinisches Museum fiir Philologie 51 (1896) 
273-80. See however E. Schiirer (revised by G. Vermes, F. G. B. Millar and M. 
Goodman), The history of the Jewish people in the age of Jesus Christ, Π.Ι 
(Edinburgh, 1986) 628-29 and H. Lewy, Chaldaean Oracles and Theurgy, new 
edn. rev. M. Tardieu (Paris 1978) 16, n. 41. 

421 Bibliotheca cod. 179 (124a23-36) ed. Henry, ii, 184: Πάντα γοῦν 
τἀναντία δογματίζων καὶ κρατύνων Χριστιανοῖς, ἀρχῆν πονηρὰν 
αὐθυπόστατον ἀντανίστησιν ἐξ ἀῑδίου τῷ Θεῷ, ἥν ποτε μὲν φύσιν, 
ἄλλοτε δ᾽ ὕλην, καὶ ἄλλοτε δὲ Σατανᾶν καὶ διάβολον καὶ ἄρχοντα τοῦ 
κόσμον καὶ θεὸν τοῦ αἰῶνος τούτου καὶ μυρίοις ἄλλοις ἀποκαλεῖ. 
᾿Ανάγκῃ τε καὶ ἄκοντας τοὺς ἀνθρώπους πταίειν διατείνεται, καὶ τὸ 
σῶμα τῆς φαύλης μοίρας εἶναι, τῆς θείας δὲ τὴν ψυχήν, καὶ ὁμοούσιον 
(φεῦ τῆς μανίας) τῷ θεῷ. Τὴν δὲ παλαιὰν γραφὴν κωμφδεῖ, Μωῦσέα τε 
αὐτὸν καὶ τοὺς προφήτας καὶ δὴ καὶ τὸν πρόδρομον ὁ τρισάθλιος 
δυσφημῶν - ἀνάπτει τε τούτους καὶ πάντα τὰ ἐν τῇ παλαιᾷ λελεγμένα τε 
καὶ πεπραγμένα (ὦ τῆς ἀθεότητος) τῇ χείρονι καὶ ἀντικειμένῃ τῷ Θεῷ 


ἀρχῇ. 
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His Christology manifests many orthodox Christian elements but for 
Photius these were no more than a disguise: 


In his telling of marvels, he also says that Christ is the Tree in Paradise 
whom he professes with his lips to honour but whom by his deeds and beliefs 
he blasphemes more than words can tell. The accursed one also says that he 
confesses the Trinity to be consubstantial, but impiously and with evil 
intent, in order only that by his words he may mislead from their piety those 
who approach him too ingenuously or ignorantly, and that, having, so to 
speak, and sweetened with this kind of mixture the fatal arrow of his teaching 
which is completely steeped in the poison of his error.. Thus indeed he says 
that he honours and preaches the body of Christ crucified, and the Cross and 
baptism and entombment of Christ and his Resurrection and the Resurrection 
of the Dead and the Judgement, and in short, by transferring and bestowing 
almost all the words of piety among Christians from other ideas, strange and 

_ abominable or monstrous and stupid or incongruous and anomalous, he seeks 
thus to strengthen his own impiety. And his godlessness with deceit has been 
brought by him to such a degree of practice that, while maintaining a hatred 
without restraint and a war without truce against the ever-virgin Mary and the 
Mother of Christ our Lord, nevertheless he fashions for it (his godlessness) 
the name of Mary and has no fear of God nor any shame at all to speak of it 
marvellously as the mother of Christ. And so, casting countless insults at the 
precious and saving Cross of Christ and cursing it as the protection of the 
Jews, nevertheless he is shameless in saying that he thinks the Cross of 
Christ worthy of honour and worship but indicating matters by names of 
different kinds in his evil intent. 

Thus he tells tales of the body and blood of Christ not as we, the Christians, 
know it, but what his raving and frenzied mind has recast, saying the same 
words as the true believers but howling against the facts themsleves, and he 
shamelessly speaks of the sun and the moon as gods and announces them as 
consubstantial with God, claiming marvellously, the senseless fool, that 
their light is not perceptible to the eye but to the mind. Wherefore, harping 
on them as incorporeal and without form and colour, he affords them 
worship.*22 


422 Ibid. 124a36-b29: Καὶ τὸ ἐν παραδείσῳ φυτὸν τὸν Χριστὸν εἶναι 
τερατολογεῖ, Ov καὶ χείλεσι μὲν τιμᾶν ὁμολογεῖ, ἔργοις δὲ καὶ δόξαις 
οὐδ᾽ ἔστι λόγοις παραστῆσαι ὅσον βλασφημεῖ. Καὶ Τριάδα δὲ ὁμοούσιον 
ὁ .κατάρατος λέγει μὲν ὁμολογεῖν, ἀλλὰ δυσσεβῶς καὶ κακούργως, ἵνα 
μόνον κλέψῃ τῆς εὐσεβείας τοῖς ῥήμασι τοὺς ἁπλούστερον αὐτῷ ἢ 
ἀμαθέστερον προσιόντας, καὶ τὸν ὀλέθριον τοῦ δόγματος ἰὸν τούτοις 
οἷον λυκάνας καὶ κερασάμενος ἀθρόον. τῆς αὐτοῦ πληρώσῃ λύμης. 
Οὕτω δὴ καὶ σῶμα λέγει τιμᾶν καὶ κηρύσσειν Χριστοῦ, καὶ Χριστὸν 
ἐσταυρωμένον, καὶ σταυρὸν καὶ βάπτισμα καὶ ταφὴν Χριστοῦ καὶ 
ἀνάστασιν καὶ νεκρῶν ἀνάστασιν καὶ κρίσιν: καὶ ἁπλῶς σχεδὸν ἅπαντα 
τὰ τῆς εὐσεβείας καὶ παρὰ Χριστιανοῖς ὀνόματα, ἐπ᾽ ἄλλαις ἢ ἐκτόποις 
καὶ βδελυκταῖς ἢ ἀλλοκότοις καὶ μωραῖς ἢ ἀναρμόστοις καὶ 
ἀνακολούθοις ἐννοίαις μεταφέρων καὶ περιτιθείς, οὕτω τὴν οἰκείαν 
ἀσέβειαν πειρᾶται κρατύνειν. Καὶ τοσοῦτον αὐτῷ τὸ ἄθεον μετὰ τοῦ 
δολίου μεμελέτηται, ὥστε μῖσος ἄσχετον καὶ πόλεμον ἄσπονδον ἔχοντι 
κατὰ τῆς ἀεὶ παρθένου Μαρίας καὶ μητρὸς τοῦ Χριστοῦ τοῦ θεοῦ ἡμῶν, 
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~ He puts great store by fasting and abstention from conjugal relationships 
and the drinking of wine - all, according to Photius, arising from his 
confusion of the rightful purpose of such activities with their unlicensed 
misuse.423 Photius calls him a Manichaean although Agapius professed to 
be a Christian and believed in the historical Jesus. From what we can deduce 
of this teaching presented so far, Agapius seems to have been a free-thinking 
theologian with a Gnostic as distinct from explicitly Manichaean trait, with 
the exception of his belief in the sun and moon as deities.*74 Much closer to 
the Manichaean position, however, are his views on the elements: 


The wretched rnan speaks of the air as a god, celebrating it as a pillar and as a 
man. But he abominates fire and earth, putting them together in the more evil 
section; and having brought together many other foolish bits of babble also 
from Greek superstition, and having moulded them from his own quackery, he 
presents a mishmash of evils and the height of impiety, i.e. his own private 
belief. 

And tearing off some words of the holy gospel and of the letters of St. Paul, 
he attempts to twist them and drag them towards his private impiety; he is 
shown to rely on the Acts, so called, of the Twelve Apostles and of Andrew 
especially, and to derive from them the presumption that he has displayed. 
And he insists also on the transmigration of souls, releasing into God those 
who have advanced to the height of virtue, presenting to fire and darkness 
those who have reached the ultimate of evil, and returning back to bodies 
those who have somehow lived in between.^25 


ὅμως συμπλάττεται αὐτῷ καὶ Μαρίας ὄνομα, καὶ μητέρα Χριστοῦ 
τερατολογεῖν αὐτὸ οὐκ ἔστι φόβος Θεοῦ οὐδέ τις ὅλως αἰσχύνη. Διὸ καὶ 
τὸν τίμιον καὶ σωτήριον τοῦ Χριστοῦ σταυρὸν μυρίαις ὕβρεσι βάλλων, 
καὶ ἀμυντήριον Ἰουδαίων δυσφημῶν, ὅμως ἀναισχυντεῖ λέγων τιμῆς 
ἀξιοῦν καὶ σεβασμιότητος τὸν σταυρὸν τοῦ Χριστοῦ, ἄλλα πράγματα 
ἑτέροις ὀνόμασι κακούργως ὑποδηλῶν. Οὕτω καὶ σῶμα καὶ αἷμα Χριστοῦ 
οὐχ ὃ ἴσμεν οἱ Χριστιανοί, ἀλλ᾽ ὃ ἢ λυσσώδης αὐτοῦ καὶ μανικὴ διάνοια 
ἀνεπλάσατο, μυθολογεῖ, τὰς μὲν τῶν εὐσεβῶν λέξεις συνομολογῶν, κατὰ 
δὲ αὐτῶν τῶν πραγμάτων ὑλακτῶν, ἥλιον δὲ καὶ σελήνην ἀναισχύντως 
θεολογεῖ καὶ ὁμοούσια κηρύττει Θεῷ, οὐκ αἰσθητὸν αὐτῶν τὸ φῶς ἀλλὰ 
νοητὸν ὁ ἀναίσθητος τερατευόμενος: διὸ καὶ ἀσώματα καὶ ἀσχημάτιστα 
καὶ ἀχρωμάτιστα αὐτὰ ἐξυμνῶν τὸ σέβας αὐτοῖς ἀνάπτει. 

423 Ibid. 30-35. 

424 On the "Manichaeanness" of Agapius see esp. G. Brillet, Article: 
“Agapius”, in Dictionnaire d'histoire et de géographie ecclésiastiques, I (Paris, 
1912) cols. 902-03. : 

425 Photius, Bibliotheca 179, (124b35-125a9) pp. 185-86: Θεολογεῖ δὲ ὁ 
δυστηνὸς καὶ τὸν ἀέρα, κίονα αὐτὸν καὶ ἄνθρωπον ἐξυμνῶν. Td πὺρ δὲ 
μυσάττεται καὶ τὴν γῆν, εἰς τὴν χείρονα μοῖραν συντάττων αὐτά: καὶ 
ἄλλους λήρους καὶ φληνάφους πολλοὺς ἔκ τε τῆς ἑλληνικῆς 
ἐρανισάμενος δεισιδαιμονίας καὶ ἐκ τῆς ἰδίας ἀναπλασάμενος 
τερατείας, φορυτὸν κακῶν καὶ ἀσεβείας ἔσχατον τὸ οἰκεῖον παρίστησι 
δόγμα. ᾿Αποσπαράσσων δὲ ῥητά τινα τοῦ θείου εὐαγγελίου καὶ τῶν 
ἐπιστολῶν τοῦ θεσπεσίου Παύλου, πειρᾶται στρεβλοῦν αὐτὰ καὶ πρὸς 
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Photius also tells us that Agapius opposed the teachings of Eunomius 
(bishop of Cyzicus in Mysia from 360 (?) - distinguished student of Aetius 
whom we have already met as an active opponent of Manichaeism). What is 
not clear is whether he was a contemporary of this important Arian 
theologian. As the Seven Chapters which contains the oldest condemnation 
of Agapius was compiled in the reign of Justin, a 4th/5th C. date for 
Agapius is entirely possible. Although the case for his being labelled as 
Manichaean appears strong, nevertheless the specifically Manichaean 
elements of his teaching as listed by Photius give the impression of having 
been derived from Christian polemical works. The belief that Christ was the. 
Tree in Paradise features prominently in the Acta Archelai.??6 His 
veneration of air as a god and celebrating it as a pillar and as a man reminds 
us of the Manichaean belief, expressed in the Acta Archelai, that the 
Column of Glory is also called the Perfect Man (reading &<v>ip for ἀήρ 
* Air”) 427 

Aristocritus was the author of a work entitled Theosophy in which he 
apparently tried to show that Judaism, Christianity, paganism and 
Manichaeism were one and the same.??* To disguise his Manichaeism, 
according to Zachariah, he pretended to condemn Mani. Bearing in mind the 
reverence with which the person of Mani was held among his followers, it 
is hard to imagine how anyone could be disrespectful towards the prophet 
and remain loyal to his prophecy; Aristocritus may have been a theosophist 
or syncretist whose teaching was regarded as Manichaean by his opponents 
and his disavowal of Mani was to no avail. 

The early years of Justinian's reign witnessed the passing of the main 
centres of pagan learning in the Byzantine Empire, namely the philosophical 
schools in Athens. We have seen that Manichaeism drew fire from the Neo- 
Platonist Alexander of Lycopolis shortly after its first arrival in the Roman 


τὴν ἰδίαν δυσσέβειαν ἕλκειν: καὶ ταῖς λεγομέναις δὲ πράξεσι τῶν 
δώδεκα ἀποστόλων, καὶ μάλιστα ᾿Ανδρέου πεποιθὼς δείκνυται, κἀκεῖθεν 
ἔχων τὸ φρόνημα ἡρμένον. Κρατύνει δὲ καὶ τὰς μετεμψυχώσεις, τοὺς μὲν 
εἰς ἄκρον ἀρετῆς ἐληλακότας εἰς θεὸν ἀναλύων, τοὺς δ᾽ εἰς ἔσχατον 
κακίας πυρὶ διδοὺς καὶ σκότῳ, τοὺς δὲ μέσως πως πολιτευσαμένους πάλιν 
εἰς σώματα κατάγων. 

426 [Hegem.], Arch. 11,1 p. 18,1-5 (from Epiph., haer. LXVL29,1, p. 66,6- 
10). Περὶ δὲ τοῦ παραδείσου, ὃς καλεῖται κόσμος: ἔστι δὲ τὰ φυτὰ τὰ ἐν 
αὐτῷ ἐπιθυμίαι καὶ ἄλλαι ἁπάται διαφθείρουσαι τοὺς λογισμοὺς τῶν 
ἀνθρώπων. ἐκεῖνο δὲ τὸ ἐν παραδείσῳ φυτόν, ἐξ οὗ γνωρίξουσι τὸ 
καλόν, αὐτό ἐστιν ὁ Ἰησοῦς (καὶ) ἢ γνῶσις αὐτοῦ ἢ ἐν τῷ κόσμῳ. 

427 Cf. [Hegem.], Arch. 8,7, p. 13,11-12 (from Epiph., haer. LXVL26,8, P. 
60,10): ὃς καλεῖται ἀὴρ ὁ τέλειος. ὁ δὲ ἀὴρ οὗτος στῦλός ἐστι φωτός, 
ἐπειδὴ γέμει ψυχῶν τῶν καθαριζομένων. (N. B. Arch. Lat., p. 13,25 “vir 
perfectus” which supposes the reading ἀνὴρ ὁ τέλειος). On this, see Mani- 
Fund, p. 67. 

428 See below, pp. 295-96. 
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Empire. Augustine himself was greatly helped by the writings of Plotinus 
in the Latin translation of Marius Victorinus in his attempts to seek an 
alternative to the Manichaean solution to the problem of evil.*?9 It is not 
without interest to find that, in the twilight of their existence, the 
philosophical schools in Athens also devoted some of their residual intel- 
lectual energy to preventing dualism from gaining intellectual respectability. 
Proclus, the last of the great Neo-Platonists, devoted a treatise (De 
subsistentia malorum) to the problem of evil.42° Although he did not 
mention the Manichaeans by name he probably had the philosophical 
implications of Manichaean cosmogony in mind.*3! His pupil Simplicius, 
was more explicit about the identity of the enemy. In his commentary on 
the Encheiridion (Manual) of Epictetus he, though still mentioning no 
names, has given us an accurate summary of Manichaean cosmogony as a 
classic example of the wrong solution to the problem of evil.^?? We can be 
certain that his polemics were directed against the Manichaeans as he 
condemned the followers of the teaching which he had outlined for 
literalism, a Manichaean trait which had also come under attack by 
Alexander and Augustine.433 

Simplicius begins his defence by showing the absurdity of the claim 
that there could be two opposing first principles. Differences do not imply 
contrariety. Black and white, hot and cold, are opposites because they share 
common genera. But evil as an original principle cannot be the oppostie of 
good as it will presuppose the existence of a common genus between tw 
first principles: ; 


If someone were to assert that Evil is a first principle, he would imply that 
there are two first principles of being, one good and one evil. This gives rise 
to a great deal of absurdity. Whence does the rank of first principle come save 
the one cause which pertains to both opposing forces as it is the same and 
common (cause) to both (principles)? How can these (viz. good and evil) be 


429 Cf. Aug., conf. VILix,13. On this see P. Henry, "Augustine and Plotinus", 
JTS 38 (1937) 1-23. 

430 Eq. H. Boese, Procli Diadochi Tria Opuscula (Berlin 1960) 172-265. The 
entire work survives only in a medieval Latin translation by Guilielmus de 
Moerbeka. 

431 Cf. M, Erler, Proklos Diadochos, Uber die Existenz des Bösen (Meisen- 
heim am Glan, 1978) x-xi. 

432 Simplicius, /n Epicteti Encheiridion 27, ed. F. Dübner, Theophrasti 
Characteres... Epicteti Enchiridion cum Commentario Simplici (Paris, 1840) 
69,40-72, 35. Cf. Adam, Texte 71-74. On Simplicius see K. Praechter, Article, 
"Simplicius", PW 3A/1 (Munich, 1927) cols. 204-213. See esp. cols. 208,24- 


9.6. 

433 Simplicius, In Epict. Ench. 27, p. 71,44-72,15. Cf. Alex. Lyc., c. 
Manich. opinion. 10, p. 16,14-19, Aug., c. Faust. XX,9, p. 544,17-545,11 and 
idem, c. ep. fund. 23, p. 220,28-221,1. 
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put into opposite categories if there is no common ground between them? 
Differences do not always imply contrariety. Therefore no one would say that 
white is the opposite of hot or cold. Only those things which differ greatly 
with each other, yet remaining within the same genre, are (genuine) 
opposites. White is the opposite of black because their common genus is 
colour and they are both similarly colours. Hot is the opposite of cold as 
both their qualities can be felt by touching. Therefore it is impossible to 
postulate opposing first principles as it necessitates the pre-existence of a 
common genus between them. Indeed the one must come before the manifold 
because each part of the manifold exists by the participation of the one or 
else nothing will exist at all. Furthermore, if it is necessary that the One 
Principle (Monad) should exist before every individuality and every 
individuality which is distributed in many things. is brought into existence 
by this one principle, just as all good things proceed from god who is the 
good principle and every truth originates from the one holy truth, the many 
principles are therefore linked by upward tension to the One First Principle 
which is not merely some partial principle but the Principle of Principles, 
peerless, all-embracing and at the same time supplying this highest quality 
by community of nature and with suitable diminution to all things. So it is 
sheer folly to say that there can be two or more first principles.434 


He then points out that those who argued for evil as an originating principle 
believed in a God who was less than omnipotent and certainly not prescient 
as he was unable to prepare himself against an attack from evil: 


434 Simplicius, in Epict. Ench. 27, pp. 69,50-70,27, ed. Dübner: εἴτε yap 
ἀρχήν τις λέγοι τὸ κακόν, ὡς εἶναι δύο τῶν ὄντων ἀρχάς, τό τε ἀγαθὸν 
καὶ τὸ κακόν, πολλὰ καὶ μεγάλα ἄτοπα συμβαίνει. τὸ γὰρ ἀρχικὸν τοῦτο 
ἀξίωμα, ἓν ὂν καὶ κοινῶς ὑπάρχον ἀμφοτέροις ἐναντίοις οὖσι, πόθεν 
αὐτοῖς ἐφήκει εἰ ph ὑπὸ μιᾶς αἰτίας πρὸς ἀμφοῖν οὔσης; πῶς δὲ ὅλως 
ἐναντία ταῦτα ἔσται μὴ ὑφ᾽ ἕν τι κοινὸν γένος τεταγμένα; οὐ γὰρ τὰ 
διάφορα ἁπλῶς ἐναντία ἐστίν. οὐ γὰρ ἄν τις εἴποι τὸ λευκὸν ἐναντίον 
εἶναι τῷ θερμῷ ἢ τῷ ψυχρῷ: ἀλλὰ τὰ ὑπὸ τὸ αὐτὸ κοινὸν γένος πλεῖστον 
ἀλλήλων διεστηκότα, ταῦτά ἐστιν ἐναντία: τὸ μὲν λευκὸν τῷ μέλανι, 
κοινὸν ἔχοντα γένος τὸ χρῶμα, ἄμφω γὰρ ὁμοίως χρώματά ἐστι’ τὸ δὲ 
θερμὸν τῷ ψυχρῷ, ὧν γένος, fi ἁπτικὴ κατὰ ταὐτὰ ποιότης. διὰ τοῦτο 
καὶ ἀδύνατον τὰ ἐναντία ἀρχὰς εἶναι, ὅτι ἀνάγκη προὔπάρχειν αὐτῶν 
τὸ κοινὸν γένος: καὶ μέντοι καὶ διότι ἀνάγκη πρὸ τοῦ πλήθους τὸ ἓν 
εἴναι, εἴπερ ἕκαστον τῶν πολλῶν i ἓν ἀνάγκη εἶναι κατὰ τὴν τοῦ ἑνὸς τοῦ 
πρώτου μέθεξιν, ñ μηδὲν εἶναι ὅλως. ἔτι δέ, εἰ ἀνάγκη πρὸ πάσης 
ἰδιότητος. ἀρχικὴν εἶναι μονάδα, ἀφ᾽ ἧς πᾶσα ñ ἰδιότης h ἐν πολλοῖς 
μεμερισμένη. ὑφίσταται” - ἀπὸ γὰρ. τοῦ θείου καὶ ἀρχικοῦ καλοῦ πάντα 
τὰ καλὰ πρόεισι" καὶ ἀπὸ τῆς πρώτης θείας ἀληθείας πᾶσα ἀλήθεια: - 
ἀνάγκη οὖν καὶ τὰς πολλὰς. ἀρχὰς εἰς μίαν ἀρχὴν ἀνατείνεσθαι, οὔ 
τινα μερικὴν ἀρχὴν οὖσαν ἐκείνην, ὥσπερ τῶν ἄλλων ἑκάστην, ἀλλ’ 
ἀρχὴν ἀρχῶν ὑπάρχουσαν πασῶν καὶ ἐξηρημένην καὶ πάσας εἰς ἑαυτὴν 
συναιροῦσαν καὶ πάσαις ἀφ᾽ ἑαυτῆς τὸ ἀρχικὸν ἀξίωμα παρεχομένην 
ὁμοφυῶς μετὰ τῆς ἑκάστῃ προσηκούσης ὑφέσεως. οὕτω μὲν οὖν ἄτοπον 
τὸ δύο ἢ πλείονας ὅλως τοῦ ἑνὸς τὰς πρώτας λέγειν ἀρχάς. 
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For example, they describe him as a coward who dreaded the approach of evil 
in case it would enter his domain. Out of fear, he unjustly and arbitrarily 
submitted portions and parts of himself (which are innocent souls) to evil so 
that he might save the rest of the good souls. As they say, he acted like a 
general, who sensing the approach of the enemy, sacrificed part of his army 
in order to save the rest. These are their own words, if not, at least of those 
who speak about them. The one who threw away the souls in their story, or 
the one who gave the order, was either possessed or was completely 
insensitive to what the souls would suffer after being offered to Evil - such as 
being burnt and fried. In short, they were harmed in every way, yet they have 
not previously committed any sin and were parts of God. In sum, as they say, 
these (souls) are those that are impious - and they are such as neither having 
committed murder nor adultery nor partaken in the enormities of corrupt 
living but the refusal to say that there are Two Principles of all being, one 
good and one evil. As God is eternal, he remains forever deprived of his own 
limbs. 435 


His description of the habitation of evil is also particularly vivid and is 
certainly drawn from a reliable source of information: 


They describe Evil as a combination of five forms: those of a lion, a fish, an 
eagle and of other animals which I cannot describe, and they fear an 
impending attack from 11.3 


A few years after the official closure of the Academy in 529, Simplicius, we 
are told by Agathias, in the company of several other teachers, went to 


435 Ibid., 70,37-71,5: καὶ γὰρ δειλὸν εἰσάγουσιν αὐτόν, δεδοικότα τὸ 
κακὸν ἐγγὺς τῶν ὅρων αὐτοῦ γενόμενον, μὴ καὶ ἐντὸς εἰσέλθῃ. καὶ διὰ 
ταύτην τὴν δειλίαν ἀδίκως καὶ ἀσυμφόρως μέρη ἑαυτοῦ καὶ μέλη τὰς 
ψυχὰς οὔσας, ὥς φασι, μηδὲν ἁμαρτούσας πρότερον, ἔρῥιψε τῷ κακῷ, 
ἵνα τὰ λοιπὰ τῶν ἀγαθῶν διασώσῃ: ὥσπερ στρατηγός, φασί, πολεμίων 
ἐπιόντων, μέρος αὐτοῖς τοῦ οἰκείου στρατοῦ προΐεται, ἵνα τὸ λοιπὸν 
διασώσῃ. ταῦτα γάρ ἐστιν αὐτῶν τὰ ῥήματα, εἰ καὶ μὴ ἐπ᾽ αὐτῶν ἴσως 
τῶν λέξεων. ὁ δὲ ῥίψας τὰς Ψυχὰς Kat’ αὐτοὺς, ἤτοι ὁ κελεύσας 
ῥιφῆναι, ἢ ἐλάθετο ἢ οὐκ ἐνόησεν, οἷα μέλλουσιν αἱ ψυχαὶ πάσχειν 
ἐκδοθεῖσαι τῷ κακῷ: ὅτι ἐμπίπρανται καὶ ταγηνίζονται, ὅς φασι, καὶ 
κακοῦνται παντοίως, μήτε ἁμαρτοῦσαί τι πρότερον καὶ μέρη τοῦ θεοῦ 
οὖσαι. τὸ δὲ τελευταῖον, ὥς φασιν, αἱ ἀσεβεῖς αὐτῶν γενόμεναι - 
τοιαῦται δέ εἰσι zap’ αὖτοις οὐχ ai φονεύσασαι ἢ μοιχεύσασαι ἤ τι τῶν 
ἐξαγίστων τούτων ἀπὸ ζωῆς διεφθαρμένης ποιήἰσασαι, ἀλλ᾽ αἱ μὴ 
λέγουσαι δύο ἀρχὰς εἶναι τῶν πάντων, τὸ ἀγαθὸν καὶ τὸ κακόν - αὗται 
οὖν οὐδὲ ἐπιστρέφουσιν ἔτι, φασίν, εἰς τὸ ἀγαθόν, ἀλλὰ μένουσι τῷ κακῷ 
συγκεκολλημέναι: ὥστε καὶ ἀτελῆ μένειν ἐκεῖνον, μέρη αὐτοῦ 
ἀπολέσαντα. Cf. I. Hadot, “Die Widerlegung des Manichüismus im 
Epiktetkommentar des Simplikios”, Archiv fiir Geschichte der Philosophie 51 
(1969) 36-7. 

436 Simplicius, In Epict. Ench. 27, p. 72,16-19. Cf. Hadot, 53: πεντάμορφον 
τὸ κακὸν ἀναπλάττοντες, ἀπὸ λέοντος καὶ ἰχθύος καὶ ἀετοῦ καὶ od 
μέμνημαι τίνων ἄλλων συγκείμενον, καὶ ὡς τοιοῦτον ἐπιόν τι δεδοικότες. 
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Persia in search of the Philosopher King whom they hoped to find in the 
person of Chosroes Anushirvan.??? Was this summary of Manichaean 
cosmogony therefore a souvenir from this visit? Hadot has shown from a 
new manuscript reading of the text that Simplicius claimed to have derived 
his information at first hand from the Manichaeans.*? However, how soon 
the philosophers made their journey to Persia after the closure of the 
Academy is still an open question and the suggestion that they settled for 
some time in Harran (Carrhae) belongs to the realm of the unprovable. 
Cameron has argued from internal evidence that Simplicius' commentary 
was completed in the main between 529 and 531.59 Persia was not the only 
place for Simplicius to obtain such information. If it was so he would have 
had need of an interpreter like Sergius who helped the historian Agathias but 
Simplicius' account seems to have been based on a Greek source. When one 
considers the fact that two of his contemporaries, Zachariah of Mitylene and 
Severus of Antioch, have both given us accurate accounts of Manichaeism, 
it was not beyond the realms of possibility for Simplicius to have derived 
his information from Manichaean books confiscated by the authorities at 
Corinth to which he might have had access, or even by interviewing 
Manichaean leaders in Egypt or Greece. Nor can we rule out the fact that he 
also consulted Greek Christian polemical writings, some of which are now 
no longer extant. Hadot herself has detected some parallels between 
Simplicius and Titus of Bostra.44° They both even used the same Greek 
proverb to describe the precariousness of the Manichaeans in trying to find 
an easy solution to the problem of evil: *... while trying to avoid the 
smoke, they fell into the fire. '^^! 

The accuracy with which these sixth century writers depicted Mani- 

: chaean teaching on cosmogony shows that despite the loose use of the title 
of the sect as a term of opprobrium in theological debates, a determined 
polemicist could find reliable information on Manichaeism. This contrasts 
interestingly with later Byzantine writings against Paulicians who were 
called Manichaeans by their opponents like Peter of Sicily or Photius. In 
their writings they relied almost exclusively on the Acta Archelai or Cyril 
of Jerusalem's adaptation of it for information on Mani and the early history 


437 Agathias, Historiae 11,228,1-32,5. See esp. 30,3. 

438 Hadot, art. cit., 46 and 56-57. 

439 Cf. A. D. E. Cameron, “The Last Days of the Academy at Athens”, Pro- 
ceedings of the Cambridge Philological Society, 195 (1967) 13-17. 

440 Cf. Hadot, art. cit., p. 43, n. 39, and p. 44 and 55, n. 78. 

441 Simplicius, In Epict. Ench. 27, p. 72,3334 and Tit. Bostr.,adv. Manich. 
1,1 (Gr.) 1,15-16. Cf. Hadot, art. cit., 55. 
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of the sect.“42 This borrowed material is then grafted onto what these writers 
knew of Paulicianism. That Manichaeism should have been chosen by 
churchmen both in Byzantium and the Medieval West to label heretical 
groups with Gnostic tendencies in Armenia, the Balkans and Languedoc 
gives ample indication of the fear which the teaching of Mani had inspired 
in Late Antiquity and of the extraordinary success of the sect's missionary 
endeavours. 


442 On this see esp. Garsoian, op. cit., 60-62 and 67-68 and eadem, 
“Byzantine Heresy. A Reinterpretation”, Dumbarton Oaks Papers 25 (1971) 85- 
113, esp. 95-97. 
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Appendix 
Bundos and the arrival of Manichaeism in the City of Rome 


A precise date of the arrival of Manichaeism in the capital is found 
surprisingly in a Greek source, viz. an enigmatic passage in the 
Chronographia of Malalas (c. 491-578) which says: 


During his (sc. Diocletian's) reign a certain Manichaean by the name of 
Bundos appeared in the city of Rome. He broke away from the teaching of the 
Manichaeans and put forward his own doctrine. He taught that the Good God 
engaged in battle with the Evil (one) and triumphed over him. One should 
therefore honour the victor. He returned to teach in Persia. The doctrine of the 
Manichaeans was called that of the Daristhenes by the Persians which in their 
own language means that of the good (God).^*? 


This is an intriguing and at the same time frustrating piece of literary 
evidence, as we seem to know nothing more about the missionary career of 
this Bundos whose name was neither Persian nor Syrian.444 His visit to 
Rome is not attested in extant Manichaean missionary histories and if he did 
later become an apostate from the sect, the official silence is hardly 
surprising. Christensen, the only modern scholar known to me to have 
studied this passage closely, has drawn from it a number of tantalizing 
inferences. The word Daristhenes may have been a transliteration of the 
term: *dryst-dyn ("the right religion") in Manichaean Middle Persian 
corresponding to the Pahlavi term: véh-dén ("the true religion") which 
Zoroastrians used to denote their own faith.*^^^ More interesting is its 
proximity to ^Darasthenos" which according to Malalas was the surname of 
the Sassanian King Kawad (488-531) who was a supporter of a socio- 
religious movement called Mazdakitism.^^$ Bundos was probably not a 
name but a title (Pahlavi : bowandag, mp. bundg) meaning "perfect" or 
“complete”. Christensen further surmises that this person with the title of 
“Bundos” was in fact the same as a certain Zaradust who according to al- 


443 XII, pp. 309,19-310,2: Ἐπὶ δὲ τῆς βασιλείας αὐτοῦ ἀνεφάνη τις 
Μανιχαῖος ἐν 'Ῥώμῃ τῇ πόλει ὀνόματι Βοῦνδος: ὅστις ἀπέσχισεν ἐκ τοῦ 
δόγματος τῶν Μανιχαίων, παρεισαγαγὼν ἴδιον δόγμα καὶ διδάσκων ὅτι ὁ 
ἀγαθὸς θεὸς ἐπολέμησε τῷ πονηρῷ καὶ ἐνίκησεν αὐτόν, καὶ δεῖ τὸν 
νικητὴν τιμᾶν. ἀπῆλθε δὲ καὶ ἐν Περσίδι διδάσκων. ὅπερ δόγμα 
Μανιχαϊκὸν παρὰ Πέρσαις καλεῖται κατὰ thy αὐτῶν γλῶσσαν τὸ τῶν 
Δαρισθενῶν, ὃ ἑρμηνεύεται τὸ τοῦ ἀγαθοῦ. 

44 Cf. A. S. Von Stauffenberg, Rómische Kaisergeschichte bei Malalas 
(Copenhagen 1925) 96-99. See esp. 97-98. 

5 Cf. Christensen, op. cit., 97, 
446 Malalas, Chronographia XVIII, p. 429,11-12. 
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Nadim was the real founder of Mazdakitism.“7 Hence, the followers of the 
sect were referred to as Zaradushtakhan (zrdStkn' «4ndvx πῆι) in the Syriac 
chronicle of Pseudo-Joshua the Stylite.44® Christensen therefore concludes : 


La secte dont nous nous occupons est donc une secte manichéenne fondée à` 
Rome environ deux siécles avant Mazdak par un Perse, Zaradusht, fils de 
Khuraghan natif de Pasa. Ainsi c'est pour de bonnes raisons que les auteurs 
byzantine qui s'occupent de l'hérésie du temps de Kawadh (Malalas, 
Théophanie et, d'aprés eux, Cedréne et Zonaras) désignent les partisans de 
Mazdak sous le nom de Manichéens.“49 


This theory, based on an extraordinary range of learning is hard to criticise. 
The present author can only draw attention to the fact that Malalas, as 
Christensen himself has noted, uses the term “Manichaean” very loosely to 
mean both Manichaeans and Mazdakites. He even calls Marcion (ff. 2nd C.) 
a "Manichaean" 450 Furthermore, if this Bundos was indeed the founder of a 
School, whose ideas were later adopted and adapted by Mazdak then we have 
to assume that Malalas had access to a Persian source like the Kawadhai- 
namagh which his contemporary Agathias had used for the parts of his 
chronicle which deal specifically with Sassanian Persia.5! However, 
Malalas rarely gives us the impression that he knew much more about 
Persia than Procopius who, as far as we know, had not consulted such 
extraneous sources.^?? Lastly, underlying Christensen's speculation is the 
assumption that Manichaeism was of Iranian, hence Zoroastrian, origin, a 
view which now few scholars will accept. It is hazardous to stress a link 
between Manichaeism and Mazdakitism - a religious movement which 
shows little relationship to Judaeo-Christianity - simply on the evidence of 
a Byzantine source describing an event some two centuries before Mazdak. 
Malalas, because of his calling Mazdakites “Manichaeans”, may have 
conflated two sources one giving the arrival of Manichaeism in Rome and 
the other concerning the origins of the "Daristhenes" sect in Persia. 


447 Cf. Fihrist, trans. Dodge, II, 817-18. 

448 Chronicle of Joshua the Stylite 20, ed. W. Wright (Cambridge 1882), text 
16,19-21; trans. 13. 

449 Christensen, op. cit., 99. 

450 Chronographia ΧΙ, p. 279,21-23. On Mazdakites being called Mani- 
chaeans see ibid. XVIII, p. 444,5-19. Cf. Theophanes, Chronographia A.M. 
6016, ed. de Boor, I, pp. 169.27-170,24. 

451 Agathias, Historiae IV,30,3. 

452 Procopius seems to have had a smattering of Persian but it is doubtful 
whether he was able to use Persian sources extensively without the aid of a 
translator. Cf. B. Rubin, Article : "Prokopios von Kaisarea", PW XXIII.1, col. 
326, 8-40 and important remarks in A. Cameron, Procopius and the sixth century 
(London, 1985) 168f. 


